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EDITORDEN

Cumhuriyet llahiyat Dergisi Yeni Sayn: Cilt 28 Say1 3

Degerli okuyucular, kiymetli arastirmacilar,

Cumhuriyet Ilahiyat Dergisi’'nin 28/3 sayisiyla karsinizdayiz. Dergimiz bilimsel kriterlerden, yayin
ilkelerinden ve etik degerlerden 6diin vermeden yoluna devam etmekte; kendisine hedef olarak belirledigi A
sinifi dergilerin yer aldig1 indekslere girme yolunda emin adimlarla ilerlemekte, alaninda 6ncii olma roliinii
siirdiirmek i¢in yogun bir gayret géstermektedir. Dergimizin goriiniirliigii, makalelerimizin taranirligi ve atif
sayllarimiz her gegen giin artmaktadir. Bu ciimleden olmak {izere dergimizdeki makalelerin gosterim ve
indirilme sayilarinin 1 milyon esigini astigini; atif ortalamamizin da 1’in izerine ¢iktigini gururla
paylasiyoruz.

Her yil 15 Haziran ve 15 Aralik tarihlerinde, 2 say1 ve 1 6zel say1 yayinlamay1 gorev edinmis olan
dergimiz, yeni yayin doneminde de yogun bir ilgi ve tevecciihe mazhar olmustur. Dergimize gelen her bir
makale dergimizin yayin ilkeleri dogrultusunda incelenmis ve gerekli sartlari saglayan makaleler hakem
siirecine dahil edilmistir. Degerlendirmeler neticesinde bu makalelerden 5 tanesi ingilizce Ozel Say’'mizda
(28/3) yaymlanmistir.

Dergimize makale gonderen biitiin arastirmacilara, hakemlerimize, list diizey fedakarliklariyla
akademik yayinciliga katki sunan editoryal ekibimize ve mizanpaj gorevini listlenen liniversitemiz Elektronik
Dergi Ofisi'ne tesekkiir ediyorum. Universitemiz idaresine, fakiilte dekanligimiza, yazi isleri midiirligiimiize
ve rektorliikk basimevine minnet duydugumu ayrica belirtmek isterim.

Siz degerli okuyucularimizi hiirmet ve muhabbetle selamlarim. Yeni sayimizda gériismek dilegiyle...

Dr. Ogr. Uyesi Hamit Demir

Editér

hamitdemir@cumhuriyet.edu.tr
https://orcid.org/0000-0002-5930-0249



Demir / Cumhuriyet Theology Journal, 28(3) English Special Issue

FROM THE EDITOR

The Latest Issue of Cumhuriyet Theology Journal: Volume 28 Issue 3 (English Special Issue)

Dear Readers and Researchers,

We are here with issue 28/3 of Cumhuriyet Journal of Theology. Our journal continues on its way
without compromising scientific criteria, publishing principles, and ethical values; It is taking firm steps
towards entering the indexes containing Class A journals, which it has set as its target, and is making intense
efforts to maintain its role as a pioneer in its field. The visibility of our journal, the searchability of our articles,
and our citation numbers are increasing day by day. In this context, we are proud to share that the total views
and downloads of articles in our journal have surpassed the milestone of 1 million, and our citation average
has exceeded 1.

Our Journal, which has undertaken to publish 2 issues and 1 special issue on 15 June and 15 December
every year, has received intense interest and favor in the new publication period. Every article submitted to
our journal has been reviewed following our publication principles, and those meeting the required criteria
have undergone the peer-review process. As a result of the evaluations, 5 of these articles were published in
our English Special Issue (28/3).

I would like to thank all the researchers who submitted articles to our journal, our referees, our
editorial team who contributed to academic publishing with their high-level sacrifices, and our university's
Electronic Journal Office, which took on the task of layout. I would also like to express my gratitude to the
administration of our university, our faculty deanery, our editorial office, and the rectorate printing house.
On this occasion,

I greet you, our valued readers, with respect and affection. Hope to see you in our new issue...

Ass. Prof. Hamit Demir

Editor

hamitdemir@cumhuriyet.edu.tr
https://orcid.org/0000-0002-5930-0249
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ABSTRACT

The purpose of this study is to discuss how the verses in the Holy Quran can be related to the flexible
hexagon of Acceptance and Commitment Therapy. The issues discussed in the six steps of the Act can be
considered among the issues emphasized in the Quran to ensure the happiness of people in this world and
the hereafter. For believers, religion is the most important element that directs their lives. For this reason,
when individuals who aim to continue their worldly life according to religious values encounter a problem
or pain and want to get psychological support, both the client and the counselor may hesitate. Seeing the
similar aspects of the Quran verses with ACT will make the work of the counselor and the client easier in the
psychotherapy process. While applying this therapy to a believing client, the counselor will be able to
benefit from the Holy Quran, which is the most important source according to his belief; The client will feel
the pleasure that the counselor cares about his religious values. Therefore, the fact that psychological
counseling techniques coincide with the messages given by the verses of the Quran will make it easier for
Muslim clients to overcome the pain they experience, cope with difficulties, and most importantly, they will
be able to go through the counseling process happily because it does not contradict their beliefs. For this
reason, in the study, the components of the Act are explained in detail and its relationship with the verses
in the Holy Quran is revealed.

Keywords: Religious education, ACT, Quran, Therapy
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Kabul ve Kararlilik Terapisi Perspektifinden Kur’an-I Kerim

Stire¢

Gelis: 30/07/2024
Kabul: 22/10/2024

intihal: Bumakale, en az iki hakem
tarafindan incelendi ve intihal
icermedigi teyit edildi.

Telif hakki: Yazarlar dergide
yayinlanan ¢alismalarin telif
hakkina sahiptirler ve caismalar:
Creative Commons Atif-GayriTicari
4.0 Uluslararas: Lisanst (CC BY NC)
kapsaminda yayimlanmaktadir.

Etik Beyan: Bu ¢alismanin hazirlanma
siirecinde bilimsel ve etik ilkelere
uyuldugu ve yararlanilan tiim
calismalarin kaynakgada belirtildigi
beyan olunur.
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Veri Toplanmast Yazar-1 (%60) -
Yazar-2 (%40)
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Makale Gonderimi ve Revizyonu
Yazar-1 (%40) - Yazar-2 (%60)

"Q firdevs@cumbhuriyet.edu.tr

(074

Bu ¢alismanin amaci Kur'an-1 Kerim'de yer alan ayetlerin Kabul ve Kararlilik Terapisi'nin esnek altigeni ile
nasll iliskilendirilebilecegini tartismaktir. Act'nin alt: basamaginda ele alinan konular, Kur’an’i Kerim'de de
insanlarin diinya ve ahiret mutlulugunu saglamak amaciyla vurgulanan hususlar arasinda diisiiniilebilir.
Inanan insanlar agisindan din onlarin hayatlarima yén veren en énemli unsurdur. Bu nedenle dini degerlere
gore diinya hayatiru stirdiirmeyi hedefleyen bireyler bir sikint1 ya da aci ile karsilastiklarinda ve psikolojik
destek almak istediklerinde hem danisan hem danisman tereddiit yasayabilmektedir. ACT ile Kur'an
ayetlerinin benzer yonlerini gormek danismanin ve danisanin psikoterapi siirecinde isini kolaylastiracak bir
durumdur. Danisman inanan bir darsana bu terapiyi uygularken onun inancmna gére en énemli kaynak
olan Kur'ani Kerim'den yararlanabilecek; damsan ise damismanm onun dini degerlerini 6nemsiyor
olmasinin hazzim duyacaktir. Dolayisiyla psikolojik damsmanlik tekniklerinin Kuran ayetlerinin verdigi
mesajlarla ortisiiyor olmasi, Misliiman damsanlarin yasadig1 aciyr atlatmasinda, zorluklarla miicadele
etmesinde daha fazla kolaylik saglayabilecek ve en 6nemlisi danismanlik siirecini inancina ters diismedigi
icin mutlu bir sekilde gecirme imkanina sahip olabilecektir. Bu nedenle calismada Act’in bilesenleri ayrintili
olarak agiklanarak Kur’an’i Kerim'de yer alan ayetlerle olan iliskisi ortaya konmustur.

Anahtar Kelimeler Din Egitimi, Kabul ve Kararlilik, Kur’an, Terapi.
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Introduction

Acceptance and Commitment Therapy (ACT) is a therapy modality within the new-generation (3rd
wave) cognitive behavioral therapies, introduced by Steven Hayes in the mid-1980s and carried forward
by Kelly Wilson and Kirk Strosahl'. In other words, ACT is a behavioral therapy and is based on Relation
Frame Theory (RFT), the theory of behavioral cognition. Also, ACT places great emphasis on positive
psychology, contextual perspective, spirituality, social justice, and multiculturalism, and for this reason,
ACT is an important approach to use to deal with biopsychosocial and spiritual issues and increase
psychological welfare for various groups, including Muslims’. More academically, the roots of ACT began
in 1976 when s/he studied with his first doctoral student, Zettle, about the roles of language in life and
clinical conditions®. ACT has a strong and comprehensive basis in functional contextualism, Relational
Frame Theory (RFT), and psychological flexibility (and rigidity) models. Based on these three underlying
parts and especially the psychological flexibility model, the approach has become a therapy associated
with both positive and abnormal psychology*.

The first piece, functional contextualism, ACT’s philosophical worldview, focuses on what is feasible
within the scope of functionality. It emphasizes interpreting, predicting, and influencing based on a
psychological contextual perspective. RFT, which is the second piece, emphasizes the role of language
and cognition in explaining the welfare and agony of humans’. RFT has a central role in the ACT because
words and language are very effective in people’s moods. For this reason, words, language, and cognitions
are central to suffering and welfare. For example, based on the RFT perspective, if someone mentions a
word (e.g., water, lemon, trauma, accident, peace), the mind focuses on it as if it were, even though it is
not currently present/real. The psychological flexibility model is the third and most important
component to understanding and appropriately implementing ACT.

Another issue that requires examining ACT based on the perspective of the Qur’an in the present study
is the increasing Muslim population in the world. In previous studies, researchers emphasized focusing
on Muslim mental health through empirical and theoretical research using the basic principles of Islam®.
Muslim mental health literature suggests that Islam often shapes the challenges and strengths of Muslims
as an overall central theme’. Although ACT was examined in many biopsychosocial, spiritual, and
contextual senses in various groups, none of the previous studies examined the Holy Qur’an from the
Perspective of Acceptance and Commitment Therapy. For this reason, the present study is important as
it will contribute to the literature in this respect.

! Steven C. Hayes et al., “Acceptance and Commitment Therapy: Model, Processes and Outcomes”, Behaviour Research and Therapy
44(1) (2006), 1-25.

? Ahmet Tanhan - Vincent T. Francisco, “Muslims and Mental Health Concerns: A Social Ecological Model Perspective”, Journal
of Community Psychology 47(4) (2019), 964-978.

* Chris Cullen, “Acceptance and Commitment Therapy (ACT): A third Wave Behaviour Therapy”, Behavioural and Cognitive
Psychotherapy 36(6) (2008), 667-673.

* Hayes et al., “Acceptance and Commitment Therapy: Model, Processes and Outcomes”, 1-25; Ahmet Tanhan, Spiritual Strength:
The use of Acceptance and Commitment Therapy (ACT) with Muslim Clients (Rochester: University of Rochester, Master Thesis, 2014).
® Hayes et al., Acceptance and Commitment Therapy: Model, Processes and Outcomes”, 1-25.

¢ Ahmet Tanhan - Vincent T. Francisco “Muslims and Mental Health Concerns: A Social Ecological Model Perspective. Journal of
Community” Psychology 47(4) (2019), 964-978.

7 Ahmed M. Abdel-Khalek, “Islam and Mental Health: A Few Speculations”, Mental Health, Religion & Culture 14(2) (2011), 87-92.
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1. Method

The present study is a literature review. The functions of establishing interdisciplinary relationships,
uncovering the scope of a field, and providing resources to researchers reinforce the importance of
compilation studies in the literature.

Verses in the Holy Qur'an on the subjects discussed in the hexagon of Acceptance and Commitment
Therapy were researched according to certain topics such as submission, patience, worship, repentance,
forgiveness, and tolerance. Tafsir sources were used to determine whether the verses found in the scope
of the study coincided with the steps of Acceptance and Commitment Therapy. Not every verse found on
the subject was included not to exceed the volume of the study, and certain verses that corresponded to
the goals of ACT were discussed in the article and similar aspects were emphasized.

2. Components of Acceptance and Commitment Therapy (ACT) and the Holy Qur'an

The underlying theory of the ACT model toward cognitions is technically precise and its methods are
not linear®. The purpose of ACT is to increase psychological flexibility with interventions based on

“Acceptance”, “Cognitive Defusion”, “Contact with the present moment”, “Self as Context”, “Values” and
“Committed Action”, which constitute the six main themes in ACT’s Hexagon’ (shown in Figure 1).

Attention to the
present moment

Acceptance l‘ \\ Values
Psychological
Flexibility

Defusion Committed

Action

Self-as-
Context

Figure 1. Act’s Hexagon

8 Russ Harris, ACT with love: Stop Struggling, Reconcile Differences, and Strengthen Your Relationship with Acceptance and
Commitm (Oakland, CA: New Harbinger, 2009).
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2.1. Acceptance

Acceptance involves actively embracing the internal experiences that arise in the present as an action
and not an attitude or opinion targeting the context in which an internal experience occurs and reducing
the effort an individual makes to control or regulate certain internal experiences. We can choose to be
accepting or work to regulate our inner experiences. Acceptance differs from tolerance because it is
considered a choice and involves a more welcoming stance towards inner experience. Acceptance is
applied to internal experiences fostering experiential avoidance, which attempts to reduce or avoid
unwanted internal experiences that cause negative impacts on one's functioning’. Acceptance involves
not only being actively present in anxiety-provoking situations but also treating one's anxiety in a
welcoming way. .

In their book Life is About Leaving Behind as Much as Moving Forward, Sungur and Bat1 (2022) said
“Acceptance is an important virtue in human life. However, it does not mean submission or approval. Acceptance is
being able to stop seeing what exists as we want it to be and see it as it is. Acceptance is of great importance in
determining what to do with the current reality without wasting time. Sometimes there may be nothing to do. Then,
all that is left for an individual is to embrace the agony and learn from it...”

Environmental experiences such as distress and the feeling of elements in worldly life are called tests
in Islamic literature. When faced with this test, religion recommends patience. The concept of patience or
endurance is the feeling of not losing courage and fortitude under difficult conditions. A patient person
continues on his/her way or continues to wait without losing his/her morale, despite long delays and
provocations. In other words, acceptance means teaching individuals not to see it as abnormal that
negative emotions and thoughts occupy their minds and even affect their bodies, and establish
relationships in different, new ways by accepting them as they are (in other words, perceiving them as
guests) instead of fighting these emotions and thoughts aiming to help them live with a focus on the
present moment',

Acceptance, which is a step in ACT, is defined in the Holy Qur’an as consent, submission, patience, and
praise for people in coping with the events they face in the world. To overcome the problems experienced
by individuals, they must first accept that this worldly life will not be completely free from anxiety, stress,
and distress. The Qur’an draws attention to the acceptance step of ACT in the verse “When a calamity befalls
them, they say, ‘Indeed, we belong to Allah and Him we will surely return’. It is for these that the grace and mercy of

"2 This verse indicates that the individual

their Lord belong, and it is they who have been guided to the right path
submits to fate, accepts God’s judgment and is content with this judgment. The concept of calamity is
defined as disaster, accident, trouble”’, anything that disturbs an individual’s life, property or family'*. When
the statements in the verse are examined carefully, it is emphasized that there may be all kinds of
situations that will make an individual sad and suffer during the worldly life and that beyond all these,

the worldly life will end one day and the necessity of accepting the existence of death is also emphasized.

° Steven C. Hayes, “Experiential Avoidance and Behavioral Disorders: A Functional Dimensional Approach to Diagnosis and
Treatment”, Journal of Consulting and Clinical Psychology 64(6) (1996), 1152-1168.

1% Michael P. Twohig, “Introduction: The Basics of Acceptance and Commitment Therapy”, Cognitive and Behavioral Practice 19(4)
(2012), 499-507.

! Georg H. Eirfert - John P. Forsyth, Acceptance and Commitment Therapy for Anxiety Disorders (Oakland, CA: New Harbinger
Publications: 2005).

' al-Bakara, 2/156.

* Mehmed Maksudoglu, “Sabir”, Arapga-Tiirkge Ogretici Sozliik,(Istanbul: Marmara Universitesi [lahiyat Vakfi Yayinlari, 1995), 470.
" Vehbe Zuhayli, Tefsiriil-Miinir, cev. Hamdi Arslan et al. (istanbul: Bilimevi Basin Yayincilik, 2005), 1/329.
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In the verse, the expression returning to Allah does not mean a word spoken only verbally, it
refers to returning to Allah by the heart®. For this reason, in the general message of the verse, it is
expected that the person will see what the purpose of creation is, that s/s/he will return to the
Lord at the end of this worldly life, that s/s/he must always remember God’s blessings, and that
the blessings that remain with him/her are many times greater than the blessings taken from
him/her. When an individual thinks about these, all the difficulties faced in life become easier and
s/s/he accepts them'. An individual who says these when faced with a disaster knows that the
situation experienced is within the power of Allah that He will dispose of His servants as He wishes,
and that nothing will be lost in the presence of Allah on the Day of Judgment. This belief stems
from the acceptance that they are servants of Allah and that they will return to Allah after death".
Also, people who accept what they are going through and are patient are given special mercy by
Allah, the Almighty. These people find the effect of this unique mercy in the coolness of their hearts
and the peace of their souls when they face a calamity. Non-believers become jealous of the mercy
offered to believers when they face trouble because when an unbeliever faces a disaster, the world
becomes too small for him/her. After all, s/s/he cannot accept what s/s/he has experienced".

When the lives of the prophets, who are shown as role models for believers in the Holy Qur’an, are
evaluated, it will be seen that Allah, the Almighty sent down many verses about how they could accept
the troubles they experienced and cope with them. “We will certainly test you with some fear and hunger and
loss of wealth, lives and crops. Give good news to those who are patient!”*”, Allah the Almighty emphasized that
people will face some pain while they are alive and if they accept that these pains will happen to them
and are patient, good news awaits them. This verse was revealed after the Prophet and the Muslims, who
were attacked by the polytheists in their homeland of Mecca, escaped from these attacks by migrating to
Medina, but they also faced some financial problems such as hunger in Medina. However, the purpose of
the verse and the message it gives are absolute and general. Allah tested the Muslims of that period with
some pain, and He will test people whenever He wishes until the end of the world’s life. But people who
rely on God and who are not crushed by the pain and problems they face will be the winners both in this
world and afterlife as a result of their submission to God™. For this reason, the good news given in the
verse is a great compliment to the believers who accept that life will have all kinds of troubles, like the
Prophet and the believers, who endured their experiences with patience and fortitude, and who always
maintained their faith in Allah with patience, submission, submission, and optimism®. In the Holy Qur’an,
another issue that can serve as an example of the acceptance step of ACT is the verses regarding the
acceptance of an individual’s death. Accepting the existence of death, not being afraid of it, and knowing
that all the troubles in the world will end with death offer support to people to endure the pain and the
difficulties they face. It is reminded to the man with the verse “It is He who kills you during the night, knows

' Ebu’l al’4 Mevdudi, Tefhimu’l Kuran, cev. Muhammed han Kayani vd. (istanbul: insan Yayinlari, 1995), 1/129.

' Ebussulid Efendi, Ebussuiid Tefsiri, cev. Ali Akin (Istanbul: Bogazici Yayinlari, 2006), 7/3083.

' ibn Kesir, Hadislerle Kurani Kerim Tefsiri, cev. Bekir Karliaga - Bedrettin Cetiner (Istanbul: Cagri yayinlari, 1988), 3/634.
'8 Zuhayli, Tefsirii’l-Miinir, 1/331.

' al-Bakara 2/155.

® Hayrettin Karaman et al., Kur'an Yolu Tiirkce Medl ve Tefsir (Ankara: Diyanet Isleri Bagkanlig1 Yayinlari, 2012), 1/241.
! Karaman et al., Kur’an Yolu Tiirk¢e Medl ve Tefsir, 1/242,
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what you do during the day, and then brings you back to life (every) morning, so that the appointed term may be
fulfilled. Then to Him is your return. In the end, He will inform you of what you have done’” that there is death at
the end of worldly life, an individual must accept the existence of death whether s/s/he wants it or not,
and that what s/s/he experiences in the world after death has a counterpart in the afterlife. In a way,
Allah the Almighty kills people during the night in sleep and brings them back to life during the day, even
though He knows what they will do. In this way, the appointed time for every human being is completed,
and no one can postpone the time determined for him/her by Allah even in the blink of an eye.” This
enables people to accept the existence of death and what they have experienced. “Allah causes people to die
when their time of death comes and makes those who do not die as if they had died in their sleep. He keeps those whom
He has decreed to die, and He releases others (to life) for a certain period. Surely there are lessons in this for those who
think carefully” is another verse showing that accepting the existence of death has much wisdom for
people.

2.2. Cognitive Defusion

Cognitive defusion can be considered as reducing the true meaning of internal experiences so that
thoughts are taken as mere thoughts, emotions are mere feelings, and bodily sensations are mere bodily
sensations. There are many techniques developed for cognitive defusion®. For example, a negative
thought can be viewed calmly, repeated out loud until only its sound remains, or treated as an externally
observed event by giving it a form, size, color, speed, or shape. People can thank their minds for such an
interesting thought, label the thought process (“I have the thought that I am not good”), or examine the
thoughts, feelings, and memories that occurred while experiencing it. Defusion is an acceptance strategy
and means accepting annoying thoughts rather than avoiding them or eliminating them. In other words,
it means stopping struggling with thoughts and feelings™.

Harris explained defusion as follows. “The purpose of defusion is to allow you to fully focus on life rather than
getting lost in thoughts or being pushed around by thoughts. When we detach from unhelpful thoughts, we often find
that they disappear quickly or distressing emotions diminish quickly. However, these are extras and are not our main
concern. For this reason, of course, if this happens, enjoy it, but do not expect these.””’

Based on Harris’ statements, it is possible to argue that the concept of submission, which is mentioned
in the Holy Quran, together with the concept of patience, enables us to accept thoughts that do not benefit
us and hurt and wear us out. Derived from the root wakl meaning entrusting in Allah in the dictionary,
Tawakkul means “taking someone's work upon oneself, giving assurance to someone, entrusting one’s
work to someone, and trusting them”. The essence of submission is that an individual surrenders himself
to God’s will in every situation s/s/he faces and consents to everything that comes from Him.”

# al-En’am 6/60.

» Ebussuid Efendi, Ebussufid Tefsiri, 5/1951.

* al-Ziimer 39/42.

 Steven C. Hayes - Kirk D. Strosahl, A Practical Guide To Acceptance And Commitment Therapy (Newyork: Springer, 2004).
% Russ Harris, Mutluluk Tuzagt, ev. M.Hakan Tiirk¢apar - K. Fatih Yavuz (istanbul: Litera Yayincilik, 2022).

* Harris, Mutluluk Tuzagt , 57.

% Mustafa Cagrici, “Tevekkiil”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari, 2012), 41/1.
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It is seen in the Holy Qur’an that no matter how bad the events faced by individuals are, people
who put their submission in Allah without focusing on the problem are praised. Muslims who were
persecuted for their faith during the time of the Prophet migrated to Abyssinia and then to Medina,
upon the permission of the Prophet. Muslims in Mecca, who were subjected to many economic and
political pressures and troubles, were patient with a full commitment and relied on Allah. The
following verses were revealed in the Qur’an about them “We will place those who emigrate in the way
of Allah after being oppressed, in a good place in this world, and the reward of the afterlife is greater, if only
they knew! Because they were patient and put their submission in their Lord””, The expressions in this
verse are not limited to the first Muslims in Mecca, they also include all believers who faced the
events they experienced with unshakable faith, complete submission, and patience like them.* For
this reason, when an individual faces a negative situation, s/s/he asks, “Why does this always happen
to me?” Do I have bad luck? Life will become more meaningful for him/her when s/s/he withdraws
from thoughts such as these and allows the events experienced to guide him/her rather than
manage him/her. In this process, the concepts of patience and submission, which are frequently
emphasized in the Holy Qur’an, shed light on the individual.

Another example of the cognitive defusion step of acceptance and commitment therapy in the
Holy Qur’an is the verses describing the situation of an individual who falls into despair by sinning.
When an individual commits a sin knowingly or unknowingly, s/s/he falls into despair because
s/s/he worries that God will no longer love him/her or be pleased with him/her, and s/s/he may
internally see himself/herself as a “sinner” and think that God will not forgive him/her. However,
if an individual who commits a sin and does things that Allah does not like, regrets what s/s/he
did, believing that Allah will forgive him/her, Allah Almighty will say, “O My servants who have
transgressed the limits in sins to their detriment! Do not despair of Allah’s mercy. Allah will forgive all sins (if
He wills), indeed, He is very forgiving, very merciful”'. Because God’s mercy and forgiveness are wide
enough to never allow the individual to fall into despair®. The hope in this verse, which is said to
be the most hopeful in the Qur’an, is not to encourage people to sin, but to direct even the most
sinful people to repent and turn to Allah as soon as possible”. There is no one and no sin that Allah
will not forgive after an individual turns to Allah with repentance in time and in line with the
conditions™, For this reason, when an individual commits a negative act that harms himself/herself
or others, s/s/he must separate his/her mind from thoughts such as “How did I do this, how can I
continue my life from now on?” and as emphasized in the verse “Whoever commits evil or wrongs

1135

himself/herself and then asks for forgiveness, s/s/he will find Allah very forgiving and merciful”” and must

live his/her remaining life after repenting.

» al-Nahl 16/41-42.

*® Karaman et al., Kur'an Yolu Tefsiri, 3/399-400.

*!al-Ziimer 39/53.

%2 Karaman et al., Kur'an Yolu Tefsiri , 4/627.

* Elmalili Muhammed Hamdi Yazir, Hak Dini Kur’an Dili, sad. ismail Karacam et al. (Istanbul: Zehraveyn: 1992), 6/501.
** Zeki Duman, Beydnu’'l Hak (Ankara: Fecr Yayinlari, 2006), 2/170.

% al-Nisa 4/110.
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2.3. Contact with the Present Moment

The purpose of being in the moment is to enable individuals to experience the world more
directly so that their behaviors are more flexible and their actions are more consistent with their
values®. Being in the moment is when people experience their inner experiences and the events
around them as if they were happening right now, rather than focusing on past or future events.
In general, it means accepting internal and external events flexibly, fluidly, and voluntarily as they
are, without any evaluation or judgment. Being in the moment with one's internal and external
environment helps one experience the world as it is. Being in the moment requires at least three
skills (focusing attention on the present, experiencing clearly and fully what is happening at the
moment, and observing these events without any judgment). Flexible contact with the moment is
of great importance in rumination about the past or worrying about the future because the person
is not in touch with the events happening now in both cases, but is interested in the events that
have happened or might have happened before. An individual who cannot be aware of the moment
because of rumination or anxiety about the future can be taught to recognize flexible contact with
the present moment and refocus their attention on their current internal experiences and events
around them?.

Being here now allows us to take a step back and see problems from a broader perspective.
Individuals who have this skill live in the moment and can adapt to changing conditions very
quickly. In other words, by stepping back, they can see even the painful events in life within the
big picture. However, individuals who lack this skill tend to ruminate about the past, worry about
the future, or do both. Being present makes such individuals anxious and restless. They are lost in
their own life stories and events®. As Mevlana Celaleddin-i Rumi (6. 672/1273) said, “Do not look at
the past and be sad, nor look to the future and be anxious. Live the moment you are in, because you
exist in that moment.”

The best example of the presence step of ACT therapy can be seen in the Surah Yusuf of the
Qur’an. In this surah, in which the events that Prophet Yusuf experienced as a result of his brothers’
jealousy are described in detail, Prophet Yakub is seen to be successful at the moment in the face
of what s/he experienced. As narrated in the surah, Yakub’s other sons, jealous of their father’s
love for Yusuf, threw him into a well and then came to their father and told him that a wolf had
eaten Yusuf. To convince Yakub of this event, his sons smeared a fake blood mark on Yusuf’s shirt
and showed it to him. According to one narration, Yakub, upon seeing his son’s bloody shirt,
expressed his sadness by saying “By Allah, I have never seen such a docile wolf before. It ate my
son but did not tear his shirt””. Prophet Yakub said, “No! Your soul has led you to do evil, so I must be
patient. But it is only Allah who can be relied upon against what you tell us”*. It is seen in these verses

*Hayes et al., “Acceptance and Commitment Therapy: Model, Processes and Outcomes”, 1-25.

%7 Michael P. Twohig, “Introduction: The Basics of Acceptance and Commitment Therapy”, Cognitive and Behavioral
Practice 19(4) (2012), 499-507.

% Kirk Strosahl et al., Radikal Degisimler icin Kisa Miidahaleler, cev. K. Fatih Yavuz-Merve Terzioglu (istanbul: Litera
Yayincilik, 2022).

* Ebussulid Efendi, Ebussuiid Tefsiri, cev. Ali Akin (Istanbul: Bogazici Yayinlar1.2006), 7/3083.

“*al-Yusuf 12/18.
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that Prophet Yakub did not believe the lie his sons told him and in the face of the great sadness,
s/he chose to contact the present moment, did not ask his sons about the past, did not judge them
for what they did, and expressed that Allah was his helper to endure the lie they told him™*. In the
verse, the expression “Sabri Cemil (praised patience)” that Prophet Yakub sought refuge in to
endure what s/he experienced means patience shown without complaining to people in any way*,
and this patience is only possible by being able to stay in the moment.

In the following verses of the Surah Yusuf, Yusuf is taken out of the well, bought by an Egyptian,
thrown into prison when s/he became a young man, and when s/he was released from prison, s/he
was made the head of the Treasury Department of the country where s/he lived, and when his
brothers came to buy grain from the country where s/he lived, s/he met them. Yusuf recognized
his brothers and asked them to bring their absent brothers to him to give them provisions. Then
Yusuf played a trick on them and took his brother hostage®. When Yakub’s sons told them all this,
Yakub did not believe them, and another son was added to Joseph’s pain of separation. What
happened next is described in the following verses of the Quran as follows:

“Their father said: ‘No, your souls have deceived you in this matter. I must be patient. Perhaps Allah will
bring them all to me. Surely, He is the Knowing, the Wise. And s/he turned away from them and said, ‘O
Joseph’s Fire! Enough! Enough!” And his eyes became white with grief. He was swallowing and gulping. They
said, “You are still talking about Joseph. By Allah, you will waste away and be destroyed. Interesting! He said,
“I complain of my grief only to Allah, and I know from Allah what you do not know. O my sons, seek Joseph
and his brother and do not despair of the mercy of Allah. For none despair of the mercy of Allah except the
disbelievers™.

What Yakub said about the pain of separation from his child for the second time showed that
s/he preferred to remain in the moment in the face of what was happening, just like the words s/he
said when s/he lost Yusuf. Although Yakub was sad about what was happening and angry with his
children, he did not say or do anything that would not please them. For this reason, s/he remained
silent about the pain he faced without complaining to anyone, including those who caused him that
pain®, he sought refuge in Allah and begged Him because of his sadness and grief* and he did not
lose his faith that Allah would have mercy on him and give him joy from an unexpected source®.
He also thought that there was great wisdom regarding all these troubles he faced®. For this reason,
when Yakub was separated from his second son, he did not confront his other children about what
happened to Joseph, he did not believe what they told him but avoided a judgmental attitude about
their past, and he focused only on the moment he was living in, taking refuge in God, which is an
important example of the “being in the moment” stage of ACT therapy.

* Muhammed Ali es- Sab{n1, Safvetii’t-Tefdsir, cev. Sadrettin Giimiis ve Nedim Yilmaz (istanbul: iz Yayincilik, 2003),
3/143.

*? Said Havva, el-Esds fi't-Tefsir, cev. M. Besir Eryarsoy (Istanbul: Samil Yayinevi, 1989), 3/143.

* al-Yusuf 12/19-82.

“al-Yusuf 12/83-87.

* Havva, el-Esds fi't-Tefsr, 7/230.

* Havva, el-Esas fi't-Tefsir, 7/231.

*7 SAb{ind, Safvetii’t-Tefastr, 3/184.

* Ebussuld Efendi, Ebussuiid Tefsiri, 7/3177.
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In the continuation of the story of Joseph, when Yakub’s sons returned to Egypt to take their
brothers who were taken hostage, they expressed their regret with the following words when they
realized that Joseph was their brother®. “They said, ‘By God, God has made you superior to us. We were
indeed sinners.” Joseph said, ‘There is no blame on you today. May God forgive you. He is the most merciful of
the merciful™. Yusuf’s statement “There is no blame on you today” regarding his brothers’ regrets
is a very good example of his preference for remaining in the moment. The fact that s/he
emphasized “today” without feeling angry towards his brothers, despite being separated from his
family and homeland, having to live with people s/he did not know, and even being imprisoned,
meant that s/he would not scold them in any way at that moment® and that there would be no
reproach or complaint towards them at that moment when they were to account for what they did.
Yusuf’s statement conveys the message, “Do not think of my words as a reproach or accusation,
and do not think that something bad will happen to us in the future. Do not worry, nothing will

%2 Here, it is seen that Yusuf evaluates the pain in the big picture, distances himself

happen to you
from feelings such as anxiety, stress, anger, and resentment for the future, and prefers to live the

happiness of the moment.

2.4, Self as Context

This concept is the core of ACT and RFT” and is also increasingly important in linguistic
functions such as empathy, theory of mind, and sense of self**. The contextual self is supported in
the ACT with mindfulness exercises, metaphors, and experiential processes™. The conceptualized
self is the “you” constructed based on self-evaluations and classifications. It is what we believe we
are. The clinical problem is that people will try to protect, hold on to, or preserve this
conceptualization of self even if it causes ineffective action. For example, if an individual labels
themselves as “depressed,” they may engage in behaviors that continue to define themselves as
depressed, based on a core belief that they need to be protected. In ACT, they attempt to develop a
sense of self as context by experiencing “I/here/now” without defining internal-external events,
and by providing awareness or perspective-taking. Similar to other ACT processes, there is
flexibility here. The contextual self is considered to be facilitated in mindfulness exercises by
cognitive defusion applied in the six ACT processes.

In his book, Learning ACT Made Easy, Harris (2022) explained the contextual self as follows. “The
contextual self is the part of you that observes everything. Metaphorically, it is a) a safe space in
which you can be open to difficult thoughts and feelings and make room, and b) a perspective or
vantage point from which to step back and observe thoughts and feelings. We reach this

*al-Yusuf 12/90.

**al-Yusuf 12/91-92.

°! Havva, el-Esds fi't-Tefsir, 7/233; Celaleddin El-Mahalli- Celaleddin Es-Suy(iti, Tefsirii'l-Celdleyn, cev. Ali Riza Kaseli
(istanbul: Saglam Yayinlari, 2015), 2/197.

52 Yazir, Hak Dini Kur’an Dili, 5/88.

> Steven C. Hayes, “Making Sense of Spirituality”, Behaviorism 12 (1984), 99-110.

> Louise Mchug et al., “Knowing Me, Knowing You: Deictic Complexity in Falsebelief Understanding”, The Psychological
Record 57 (2007), 533-542.

* Hayes et al., “Acceptance and Commitment Therapy: Model, Processes and Outcomes”, 1-25.
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psychological space by actively observing what we see, or in other words, by deliberately bringing
awareness to our awareness. Here, the aim is to increase defusion (especially defusion from the
conceptualized self) and enhance acceptance by reaching a stable and secure perspective from
which difficult internal experiences are observed. Another target here is to experience a stable
sense of self amid constant change. In other words, it can be considered an observation point that
allows us to shift our attention from problem-solving to the problem-solving process™.

The contextual self-step of acceptance and commitment therapy, which aims to see the
individual’s thoughts about themselves as separate from their actions, is seen in the verses of the
Qur’an that deal with the individual’s responsibility to do an action and to realize it. When the verse
“Whether you reveal what is in your hearts or conceal it, Allah will call you to account for it was revealed,
according to the narration of Ibn Abbas, one of the companions, Abu Bakr, Omar, and some people
went to the Prophet and said, “O Messenger of Allah! We have been charged with deeds beyond our
strength. Indeed, one of us may think of what s/he does not want to be in his heart...” Then,
Almighty Allah revealed the verse “Allah does not impose on any soul more than it can”. The Prophet
then said, “Allah Almighty has forgiven my ummah for what they said to themselves, as long as
they did not do it or say it”®. It is understood from this narration that different thoughts pass
through the mind of an individual and these thoughts can sometimes have negative characteristics.
Despite this, there is a part of an individual that observes him/herself and this part allows the
person to separate from the things that pass through his/her mind. When we look at the hadith of
the Prophet, we see that the negative thoughts or actions that pass through an individual’s mind
are not the responsibility. Many thoughts that do not comply with moral and religious values may
pass through an individual’s mind, but in general, an individual's thoughts can be divided into two;
some of these are in his/her heart, and one resolves to realize them, but s/he/she cannot get rid of
some of them even though s/he/she does not like them. An individual is responsible for the first
type of thoughts, but s/he/she is not responsible for the second type of thoughts®. Similarly,
according to ACT, when people believe and accept the thoughts passing from their minds as the
ultimate truths reflecting who they are, they might fall into depression or the hands of self-blaming
and self-shame, which may stop them from leading a life based on their values and decrease their
psychological flexibility. On the other hand, when people notice that whatever they do or think,
there is an encompassing part of theirs that observes everything and becomes aware of everything,
they can understand that their self is bigger than their thoughts and actions, which gives them the
idea that their specific thoughts and actions do not reflect who they are, which may increase their
psychological flexibility, help forgive themselves and continue their life by holding onto their
values.”

% Strosahl et al., Radikal Degisimler Igin Kisa Miidahaleler.

*7 al-Bakara 2/284.

*8 al-Bakara 2/286.

> Fahruddin Er-RAzi, Tefsir-1 Kebir Mefatihu’l Gayb, ¢ev. Suat Yildirim et al. (Ankara: Ak¢ag yayinlari, 1989), 6/73-74.
0 RAZ, Tefsir-1 Kebir Mefatthu’l Gayb, 6/74.

6 Russ Harris, Act’i Kolay Ojrenmek, cev. Fatma Betiil Esen-K. Fatih Yavuz (istanbul: Litera Yayincilik, 2022).
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2.5. Values

Values are chosen qualities of purposeful actions that can never be achieved as an object but can be
embodied moment by moment. In ACT, acceptance, cognitive defusion, flexible contact with the
moment, etc. are not the targets because the six basic ACT processes prepare the ground for a vital,
values-consistent life®. Values are the elements of life that we value that motivate us to engage in
certain activities in ACT. While most people share some common values, values are chosen individually.
Values are often compared to goals. For example, marriage is an attainable target, although the value
of being a loving and gentle husband may be embodied as an aspect of ongoing action. Values can
provide guidance, meaning, and purpose for our actions. In this way, helping individuals clarify their
values can help increase the likelihood that they will approach stimuli that initially provoke avoidance,
and the relevant reinforcers that have little effect can become more powerful. For example, for an
individual diagnosed with an anxiety disorder, approaching an anxiety-provoking stimulus (and
allowing the anxiety to be there without defending it) to attend an event at their child’s school (if this
is a key parenting value) will increase the reinforcing value of the anxiety®.

In his book “The Happiness Trap”, Harris (2022) defines values as follows. “They are the deepest
desires in our hearts, how we want to be and how we want to relate to the world around us. They are
guiding principles to guide and motivate us as we go about our lives. When we live our lives in line with
values, we face a sense of vitality and joy within us, and feel also that life can be enhanced, full and
meaningful even when bad things happen.” In other words, it is very important to use values to survive
when faced with difficulties in life.

In the Qur’an, it is seen that many things are promised so that an individual can endure the events
they will experience in the world. Among the things promised, the one that is frequently emphasized
is Paradise. However, there is a very important value in the Qur’an that enables believers to cope with
all the difficulties they face accurately. “Allah has promised the believer men and the believer women gardens
beneath which rivers flow to abide in them forever, and beautiful dwellings in gardens of perpetual residence. And

7, As stated in this verse, this

the approval of Allah is greater than all of them, and that is the great happiness
value is to gain Allah's approval.

The expression at the end of the verse shows that the happiness provided by spiritual pleasures is
much superior to the happiness provided by material means. Because something used as a means to an
end cannot be more valuable and important than it. If gaining Allah's approval were a means to attain
the blessings of paradise, then it would mean that these blessings are more important than gaining
Allah's approval. However, it is emphasized in the verse that those who fully submit to Allah's will shall
attain very beautiful blessings with His grace and that more important than all these blessings, they
will gain His approval, and that the greatest success an individual can achieve is to attain His approval®.
In all the troubles an individual faces, when tested by losing his wealth, relatives, and loved ones, if
s/s/he endures all these pains by relying on Allah, knowing that s/s/he will eventually gain Allah’s

approval will be effective in alleviating the pain s/s/he experiences.

% Hayes et al., “Acceptance and Commitment Therapy: Model, Processes and Outcomes”, 1-25.
% Twohig, “Introduction: The Basics of Acceptance and Commitment Therapy”, 499-507.
 al-Tevbe 9/72.

% Karaman et al., Kur'an Yolu Tefsiri , 3/33-34.
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The greatest blessing an individual can attain is not limited to gaining Allah’s approval alone in the Holy
Qur’an, but the importance of the servant being pleased with Allah is also emphasized. “You, the one who has
attained the peace of faith! Return to your Lord, well-pleased to Him and He well-pleased from you. So join My true
servants and enter My Paradise!"””. In these verses, the fact that the verse begins by directly addressing the
individual, without using an expression such as “He will be called in the hereafter,” is a warm and elegant
style and a very beautiful compliment from Allah towards His servants. Even this style is like a scent full of
good news for the believer, spreading to this world, of the happiness of the hereafter. In the verse, the “nafs-
imutmainnah” translated as “the person who has attained the peace of faith” describes the believer who has
perfected his soul by living a worldly life as Allah desires. The conflicts within an individual who has attained
the peace of faith by reaching the level of “nafs-i mutmainnah” have calmed down, his/her troubles have
ended, s/s/he has become at peace with both Allah and other people, and s/s/he has become happy because
of all these. The greatest happiness an individual can face is to please his Lord as a result of serving Him
completely, to be rewarded by Him, and to be pleased with Him. The last blessing that this love and
contentment brings to an individual is seen as Paradise, as the thing that is “superior to all blessings” is to
gain the consent of Allah®.

In the above verses, the emphasis on gaining His approval as the greatest happiness an individual can
reach is in line with the value level of ACT therapy. When an individual determines the highest value s/s/he
will reach as God's approval in every pain and trouble s/s/he faces, s/s/he will not allow the pain s/s/he
experiences to consume him/her and since s/s/he has set this value as his/her target, s/s/he will be free
from all material troubles and will reach peace. Also, this peace s/s/he has will not be short-lived but
eternal.

An individual must remember that the greatest happiness s/s/he can attain is Allah’s approval, not only
when s/he faces pain and trouble, but also when s/he enjoys different blessings in this world. “Know that the
life of this world is a game, a diversion, a show-off, boasting among yourselves, and a competition in wealth and children.
It is like a rain that makes farmers envy it, then withers, and then turns yellow, and then becomes chaff. In the Hereafter,
there is either severe punishment or Allah’s forgiveness and pleasure. The life of this world is nothing but a deceptive
enjoyment”™. The verse expresses that while in this world, an individual has blessings that many people
envy, such as being rich and having children, and even boasts about these blessings to others. When the
verse is examined in general, it is expressed that it is necessary to accept the existence of death, that all
blessings in this world are temporary, and for this reason, the most important value that an individual must
possess is to gain Allah’s approval. For this reason, the issues emphasized in this verse meet both the
acceptance and value stages of ACT therapy.

2.6. Commitment in Value-Focused Behaviors

In his book Learning ACT Easily, Harris's (2022) answer to the question of what is committed action is as
follows. “Committed action means effective actions guided and motivated by values, which includes
physical action (overt behavior) and psychological action (implicit behavior). Committed action refers to
flexible action. In other words, it also means easily adapting to the difficulties of the situation and
continuing the behavior or changing the behavior when necessary. In other words, it is to do what is

% al-Fecr 89/27-30.
¢ Karaman et al., Kur'an Yolu Tefsiri, 5/621-622.
% al-Hadid 57/20.
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necessary to live in harmony with your values. Here, the purpose is to translate values into ongoing,
developing, effective, dynamic overt and implicit patterns.

According to Strosahl et al. (2022), individuals who can take actions in line with their personal beliefs
and values are in connection with their values in important areas of life such as work life, private life,
leisure time, and spiritual development, and all their behaviors reflect these. When faced with difficult
conditions of life (which can also be called “tests”), they exhibit active and patient solution-oriented
behaviors in line with their values. They also see the ups and downs of life as opportunities for growth
and development within the scope of their values. However, people who lack skills in this field have not
been able to determine a direction for themselves in life and feel lost. When faced with the difficulties of
life, they either remain passive and withdraw or tend to exhibit impulsive, self-destructive behaviors such
as substance use, aggression, or escape avoidance. As a result, they fail to resolve problems and for this
reason, the difficulties of life are seen as more unmanageable.

The verses in the Quran addressing how an individual must behave in difficult times reflect the
commitment step of ACT therapy in value-focused behaviors. The values that will guide an individual's
behavior when they are angry, lose their wealth or loved ones, are wronged, or do harm to themselves or
others are clearly emphasized in many verses in the Quran. Individuals who have these values, firstly, can
achieve psychological well-being and be suitable role models for others in this regard, regardless of what
they experience.

In the verses of the Quran that involve the characteristics of pious people, the values that a believer
must possess are explained. “Compete to the forgiveness of your Lord and to enter Paradise, which is as vast as the
heavens and the earth, prepared for the pious. They (i.e., the pious) spend in the way of Allah in prosperity and
hardship, and they suppress their anger and forgive people. Allah loves those who do good. When they do something
ugly or do evil to themselves, they remember Allah and ask forgiveness for their sins. And who can forgive sins except
Allah? They do not persist in what they do knowingly”™. According to these verses, wealth does not make pious
people selfish, and poverty does not make a person forget to spend in the way of Allah. Knowing very well
the good aspects and weaknesses of the human being He created, Almighty Allah does not exclude a
believer who sins the ranks of believers when he regrets what he has done and repents, and does not
separate him from the pious who will enter Paradise. One of the striking values in this verse is overcoming
anger and forgiving people. The word “gayz” translated as anger in the verse means “the excitement a
person feels towards something unpleasant”. The sense of piety in a person enables him/her to overcome
his/her anger in the face of events and forgive people. The word “kazim (plural kazimin)” in the verse
means “one who overcomes his/her anger, does not take revenge on those he harms even though s/he

7%, When these verses are considered in general, we see that the most

has the power, and is patient
fundamental value that a believer must have to gain happiness in this world and the hereafter and to
attain Allah’s consent is tagwa.

The values mentioned in the verse above, such as overcoming anger, being patient with what
people do, and forgiving mistakes, are also emphasized in other verses of the Quran. It is possible
to see very beautiful examples of this subject in the Surah Yusuf, which we have discussed under
the heading of “Contact with the Moment”. Jacob was a prophet who experienced great pain and

sorrow because of his separation from Joseph. To understand the pain Jacob experienced because

% al-Al-i imran 3/133-135.
7® Karaman et al., Kur'an Yolu Tefsiri, 1/671-674.
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of what happened to him, the Prophet asked Gabriel, “How much was Jacob’s separation from
Joseph?” Gabriel replied, “The separation of seventy mothers who have lost their children.” Then
he asked, “Then how much is his reward?” He replied, “The reward of a hundred martyrs. Because
he did not think badly of Allah for even a moment””". This narration shows how Jacob managed to
be patient. According to another narration, Jacob’s eyebrows would go down to his eyes because of
his sadness for his son, and he would raise them with the help of a cloth. When he was asked why
he was in this state, Jacob replied, “A long time and a lot of sadness.” For this reason, Allah Almighty
said to him, “Oh Jacob! Are you complaining to me?” He said, “Oh my Lord! I made a mistake, forgive
me!””, These statements of Jacob show that he was ashamed to even describe the pain he was
experiencing to others and how much he avoided rebelling against Allah. Trying to overcome the
great pain he experienced by relying entirely on Allah, Jacob aimed to gain Allah’s consent as his
worth and was able to be patient with what his sons did, did not harbor feelings of grudge and
hatred towards them, did not harm them by getting angry even though he knew they were lying,
and told his grievance only to Allah.

There are also verses on this subject in surahs other than Surah Yusuf that show the ability to
forgive people’s faults as an important value. The verses revealed after the “Ifq Incident” show that
Allah finds it very valuable for people to forgive each other as a value. The incident known as the
“Ifq Incident” in sources is the slander against the Prophet’s wife Aisha of adultery”. The main
name of those who made the slander was Abdullah B. Ubey and a few other people caused this ugly
slander to spread. One of these names was a person named Mistah, the son of the aunt of Aisha’s
father Abu Bakr. When it was confirmed by the verses revealed that the ugly things said about Aisha
were slander, Abu Bakr swore that he would no longer help this ungrateful relative whom he
constantly helped. Then, the verse “Let not those of you who are charitable and rich swear that they will
not give anything to relatives or the needy or to those who migrate in the way of Allah. Let them forgive and

7774

overlook. Do you not wish that Allah would forgive you? Allah is Forgiving, Merciful”” was revealed. When
this verse was revealed, Abu Bakr said, “By Allah, I desire that Allah forgive me, I prefer that to
everything else” and broke his oath and decided to continue helping. Because, in Islamic morality,
there is a rule of “treating evil with good”. If a person’s nature and basic human qualities are not
corrupted, the way to turn him away from evil, reform him, and include him back in a virtuous
community is to forgive him”. This event emphasizes that even if a person is very right in the
events he experiences with others and is very hurt and injured, he should see forgiving him as a
value to both heal his wound and to ensure that the other party regrets the evil he did. Moreover,
when a person treats the person who did him harm according to this value, he will gain a much

greater value, namely, Allah will forgive him.

7' Ebi'l-Fazl Celaliiddin Abdurrahman b. Ebi Bekr b. Muhammed el-Hudayri es-Siiy(iti, ed-Diirrii’l-Mensur fi't-tefsir bi’l-
me’stir: Hadislerle Kur'dn-1 Kerim Tefsiri, cev.Zekeriya Yildiz et al. (istanbul:Ocak Yayincilik, 2013), 4/570.

72 Ebussuiid Efendi, Ebussuiid Tefsiri, 7/3083.

7 Mustafa Fayda, “itk Hadisesi,” Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (istanbul: Tdv Yaynlar1, 2000), 21/507-509.

" al-Nur 24/22.

7> Karaman et al., Kur'an Yolu Tefsiri, 4/63.
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It hurts more when the one who harms and causes pain is especially a family member. However, in
such a situation, the Almighty Allah revealed the following verses: “Oh you who believe! Among your spouses
and children are enemies to you, so beware of them. But if you pardon and are tolerant and forgiving, then surely Allah
is Forgiving and merciful. Your wealth and your children are only a test for you, and with Allah is the great reward””.
According to the message in this verse, even people who are connected with the strongest bonds of love,
such as spouses, parents, and children, may not always have the same unity of purpose. Knowingly or
unknowingly, believers may suffer harm from these relatives that will damage their happiness in the
hereafter. All the material and spiritual opportunities that a person has and the love and sense of
attachment felt for these opportunities are a test for him/her. And the real happiness that is worth
striving to achieve is with Allah”. To achieve this happiness, not pointing out people's mistakes, not
bragging, covering up their shortcomings, and forgiving them will ensure that a person's sins are forgiven
by Allah™. Allah treats him the way a person treats his loved ones”. For this reason, if a believer chooses
to gain Allah's consent and be honored with His forgiveness as a value when he has problems with his
closest ones, he must first be able to forgive others.

It is not always possible for believers to adopt the consideration of Allah's consent as a value in the
face of events they face, and sometimes this is hard on the soul. Allah Almighty addresses his servants
with the following verses regarding how to behave in such a situation. "Oh you who believe! Seek help through
patience and prayer. Indeed, Allah is with the patient" *°. Allah supports and protects those who turn to Him,
rely on Him, are patient and pray and implore Him, never abandons them, and always helps them®.

According to the verse given above, Allah wants His servants to seek His help through patience and
prayer when they are in trouble. When we consider why patience and prayer are emphasized in this
verse, patience is a product of the determination, strong determination, and willpower that a person
shows to achieve any goal, and devotion. For this reason, patience is a person's attitude towards
himself/herself. Prayer, on the other hand, is a state in which a person turns to Allah with his/her tongue,
heart, and body, in other words, with his/her whole being, For this reason, prayer is also a believer's
attitude towards Allah. A person who strengthens himself/herself with patience and establishes unity
with Allah through prayer has provided the psychological conditions for success®. Also, prayer, which is
one of the two most valuable elements that a person can ask for help from Allah to be able to endure the
bad events he experiences, gives satisfaction and peace to the person who performs it, as it is an act of
worship that prevents a person from all kinds of evil®.

Another verse in the Quran commands patience and prayer against the events that a person faces. The
verse, “Seek help from Allah through patience and prayer. These are indeed hardships except for those who submit to
Allah with humility”™ emphasizes the importance of these two acts of worship so that a person does not get
lost in the events and pain s/he experiences when s/he encounters difficulties and troubles. Because the

76 al-Tegabiine4/14-15.

77 Karaman et al., Kur'an Yolu Tefsiri, 5/376.

8 Yazir, Hak Dini Kur’an Dili, 8/96.
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patience required to endure pain, toresist it, and to overcome it is the key to every success. Impatient people
are always in trouble and do not have the endurance for worldly events. Also, they are people who want
everything, are disturbed by everything, always have their eyes on others without appreciating the
blessings they have, and are ruined when they see a small lack because they cannot bear it. For this reason,
if people who are in a tight spot or face trouble connect their hearts to Allah and believe that this will pass
with His permission and wait for Allah’s help with a clean heart and mature faith, the result will be salvation
for them. For this reason, a person should accustom their soul to patience and make patience a habit. This
habit is not to leave pain, but to get rid of it* because patience is not showing helplessness and surrendering
to troubles in the face of difficulties, on the contrary, it is showing the will to overcome difficulties by
trusting in Allah’s grace™. All these verses in the Quran that recommend patience and prayer show that ifa
person chooses to be pious and gain Allah’s consent as the most important value in life in the face of the
events he experiences, patience and prayer come first among the actions he needs to take to reach this
value. This reflects ACT’s commitment step in value-oriented behaviors very well.

In summary, a satisfying life does not mean that difficult life events (also called “tests”) and emotions
will disappear, it means that our way of relating to the difficulties and difficult emotions of this life will
change. Because worldly life contains feelings of love, joy, and gratitude along with feelings of fear and
sadness. Humans naturally can adapt to all these situations. In Arabic, the word “human” comes from the
word “ins-nesy”, meaning “insiyan”, which also means “to forget”. It is connected to the infinitive “uns”. It is
used as uns-unsiyet, meaning to get used to and adapt. What is expected from humans is to be able to stay in
the moment and not get lost in their own story (awareness), to accept distressing inner experiences without
judgment (being open), and to be able to separate from them (separation), and to establish a connection
with the values they have chosen and take action in line with them (commitment-orientation in value-
focused behaviors).

3. Discussion And Conclusion

Acceptance and Commitment Therapy (ACT) is a method developed from cognitive behavioral therapy.
ACT is interested in making room for pain and improving the quality of life by helping people move towards
values chosen for a meaningful life” (Tanhan, 2018). The aim of this method, in which pain is seen as a part
of life, is to increase psychological flexibility in people. In this therapy, which opposes ignoring or ignoring
pain, it is essential to recognize pain and accept it and show how pain can be lived with its existence. ACT is
seen as an approach suitable for religious sensitivities due to its contextual structure and its foundation in
processes such as acceptance, compassion, and awareness®. Functional contextualism and Islam, which are
the philosophical foundations of ACT, share many intersections conceptually and practically. In other
words, the similarities between ACT and Islam seem to be much greater than the differences®.

8 Yazir, Hak Dini Kur'an Dili, 1/289.
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The acceptance dimension of ACT is expressed as watching our inner experiences without judgment
and accepting these experiences. Acceptance is mostly an active process and is based on allowing inner
thoughts and feelings to occur instead of changing or ignoring them, and accepting what is as it is. This
aspect of ACT overlaps quite a bit with some concepts frequently mentioned in the Quran. Patience,
gratitude, trust in God, and consent come first among these concepts. The Quran, which emphasizes that
a person will be tested with various difficulties in worldly life, first asks the individual to accept the
existence of these difficulties that await him, and then offers him the key to how he can combat these
difficulties. For a person who accepts the existence of death and the afterlife, patience, gratitude,
acceptance of what is, and trust in God will guide them in the pain they will experience. At this point, the
acceptance step of ACT therapy emphasizes these concepts of the Holy Quran. The stories told in the
Quran about the lives of the prophets constitute a model for believers in terms of how the acceptance
step is realized in practice.

Another step of ACT, cognitive defusion, is the process of separating oneself from the internal thoughts
that the person is currently united with. In this step, a certain distance is tried to be put between the thought
and the individual. In this way, the individual can monitor his thoughts from the outside and the possibility
of being exposed to the inhibiting effects of thoughts decreases. When an individual separates
himself/herself from thoughts that do not benefit him/her, s/he can quickly distance himself from the
emotions that disturb him/her. In the Quran, individuals who adopt the concepts of patience and trust in
God against the events they experience and who do not allow negative thoughts to take them captive and
allow them to guide them are both praised and emphasized that a very good life awaits them in the afterlife.
Similarly, it is not tolerated for individuals who tend to behaviors that do not please God to focus on the sin
they have committed and to fall into despair, and it is stated that individuals who regret what they have
done will be cleansed with the concept of repentance. Such verses are quite compatible with the cognitive
separation stage of ACT and guide how to approach pain or any negative event.

Another step of ACT is contact with the moment, which also refers to establishing a purposeful,
accepting contact with the moment. It refers to the flow of thoughts, emotions, body sensations, and
behaviors in the moment through the individual. The verses in the Quran (especially those describing the
pain experienced by Jacob and Joseph) show that both prophets managed to stay in the moment by
choosing to forgive their loved ones instead of feelings such as grudge, anger, and hatred. The prophets’
success in this first contributed to their struggle with pain and protected them from behaviors that would
harm themselves and others. Also, being able to stay in the moment made the individuals who caused the
prophets pain regret their actions, allowing both parties to direct their lives without focusing on the past.
Such verses, which are the same as the flexible contact with the moment step of ACT, serve as examples
of how people who experience many pains in worldly life should behave.

Another important step of ACT is the contextual self, which expresses that we have a self-
awareness that remains unchanged even if environmental conditions change. Contextual self-
perception gives the individual a sense of wholeness and continuity and deals with seeing the
person's thoughts about himself/herself independently of his/her behaviors. The opposite of this,
the conceptual self, expresses that the individual adheres to certain definitions for himself/herself.
We all have narratives and stories about what kind of person we are. We often believe in the reality
of these and do not question them. We guide ourselves according to these stories and limit our
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behavioral repertoire according to these narratives. For example, if we tell ourselves that we are a
shy person, we do not participate in social activities. In this case, we limit our behavioral storage.
There are statements in the Quran and the Hadiths of the Prophet that the negative thoughts or
behaviors that pass through a person's mind will not make him/her responsible unless the person
expresses them or turns them into action. Such statements in the verses and hadiths reveal that a
person separates himself/herself from the negative thoughts that pass through his/her mind
thanks to a part of him/her that observes him/herself and that the individual should see his/her
thoughts about himself/herself separately from his/her actions. This is expressed in ACT with the
concept of “contextual self”.

As another step of ACT, values are elements that are important enough to mobilize the
individual in his/her life and motivate him/her to perform certain actions. An individual may act
in line with goals that are not compatible with his/her values in his/her life, and this situation may
present him/her with an unsatisfactory life. However, in value-oriented behaviors, the individual's
behaviors are determined based on his/her values and the person is more satisfied with the results
he/she achieves. In the Quran, many values are mentioned that believers can hold on to endure
the troubles they experience. Particularly, the verses describing heaven and the blessings in
heaven can be given as examples of this. However, in the Quran, it is emphasized that gaining the
consent of Allah is a value more beautiful and greater than all material blessings and that the
servant is pleased with his/her creator as Allah is pleased with the servant he created. For a person
who can possess such a value, all the troubles and pains in the world do not destroy him but rather
give him a new life and become a guide that directs all his actions throughout his life.

After individuals’ values are defined, the things they need to do to live following these values
that make their life richer and fuller constitute the commitment step of ACT in value-focused
actions, which is important for a person to live a meaningful life. Having a goal in life that they
have determined according to their values requires them to take action for these goals and this
prevents the person from getting lost in the pain they experience. Many verses mention the
behaviors that can be used to gain Allah's approval, which is emphasized as the highest value in
the Quran. To reach this value, believers are asked to perform various actions such as being
grateful, being patient, trusting in God, praying, avoiding actions that harm others, especially
family members, relatives, and neighbors, knowing how to forgive, being just, helping people in
need, repenting when they commit sins, and being sincere and continuous in their worship. The
reason for wanting these behaviors is to ensure that the person reaches the ultimate goal (earning
God's approval) without giving up in the face of difficulties by aiming to live a quality, healthy, and
full life. This is the same as ACT's commitment step in value-oriented actions.
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ABSTRACT

Turkey has been hosting a large number of Syrian refugees since 2011 and has allowed Syrians to
integrate into the general education system alongside Turkish students since 2016. This situation
suggests that Turkey offers a unique experience in the education of Syrian refugees. However,
Syrian girls may face disadvantages in their education due to traditional gender roles. Based on this
premise, this study aims to examine the educational processes of Syrian girls during the COVID-19
pandemic from the perspectives of teachers, parents, and the students themselves. Therefore, this
research seeks to identify the educational experiences of Syrian girls during the pandemic period
in Turkey and to evaluate the contribution of religious culture and ethics (RCE) teachers to their
ability to receive proper education. The participants of this research, which followed a qualitative
design, included 10 students, 5 parents, and 5 RCE teachers selected through snowball sampling.
The study's findings reveal that Syrian girls encountered difficulties in accessing and continuing
distance education effectively. The data obtained were analyzed by considering the educational
challenges experienced by refugee girls during the quarantine period from the perspectives of
students, parents, and teachers, and discussed within psychological, social, and cultural contexts.
Among these challenges, economic hardships, technical deficiencies, inadequacies in the physical
environment, and social adjustment problems emerged as prominent issues. It was found that
Syrian refugee girls struggled with limited financial resources, a lack of technological devices such
as tablets and computers, inadequate internet access, and a shortage of appropriate learning
environments. They also experienced psychological challenges, including isolation and a longing
for social interaction, along with shifts in family dynamics. On the other hand, it was observed that
Syrian girls and their parents frequently communicated with religious, cultural, and moral
education teachers to address these issues. A significant finding that distinguishes this study from
similar ones is that Syrian refugee girls, through their participation in both distance and face-to-
face education, began to adapt to Turkish culture and lifestyle. According to the perspectives of
both students and teachers, Syrian refugee students have become more socially integrated
compared to their parents. As a result, it can be concluded that RCE teachers have assumed new,
supportive roles in the education of Syrian refugee students.

Keywords: Religious Education, Syrian Female Students, Covid-19, Distance Education, Migration,
Adaptation.
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OZ

Tirkiye, 2011'den itibaren genis ¢apta Suriyeli miiltecilere ev sahipligi yapmakta olup, 2016'dan
beri de Suriyelilerin Tiirk 6grencilerle birlikte genel egitim sistemine entegre olmalarina olanak
saglamaktadir. Bu durum, Tiirkiye'nin Suriyeli miiltecilerin egitimi konusunda 6zgiin bir deneyime
sahip oldugunu gostermektedir. Bununla birlikte, Suriyeli kiz ¢ocuklari, geleneksel rolleri
nedeniyle egitim acisindan dezavantajli konumda olabilmektedirler. Buradan yola ¢ikarak bu
calisma Covid-19 pandemisi doneminde Suriyeli kiz cocuklarinin egitim siireglerinin
dgretmenlerin, velilerin ve Suriyeli kiz gocuklarinin bakis agilar1 cercevesinde incelemeyi problem
edinmistir. Dolayisiyla bu arastirma, Tiirkiye'deki Suriyeli kiz cocuklarimin pandemi siirecindeki
egitim deneyimlerini ve ailelerinin bu siirecteki etkilerini belirleyerek, din kiiltiirii ve ahlak bilgisi
dgretmenlerinin onlarin saghkli bir egitim alabilme siirecine katkisini degerlendirmeyi
hedeflemektedir. Nitel bir desenle kurgulanan bu arastirmanin katilimcilari, 10 8grenci, 5 veli ve 5
din kiilttirii ve ahlak bilgisi 6gretmeninden olusmaktadir ve galisma grubu kartopu 6rnekleme
yontemi ile belirlenmistir. Arastirma sonuglarina gore, Suriyeli kiz 6grencilerinin uzaktan egitime
erisimde ve nitelikli bir sekilde devam ettirmede bazi zorluklarla karsilastiklar1 belirlenmistir.
Calismada elde edilen verilerin analizinde, siginmaci kiz ¢ocuklarinin karantina dénemlerindeki
uzaktan egitim siireglerinde yasadiklar1 egitimsel zorluklar 6grenci, veli ve &gretmen
perspektifinden ele alinarak, psikolojik, sosyal ve kiiltiirel baglamlar ¢ercevesinde tartisilmistir. Bu
zorluklar arasinda diisiik ekonomik sartlar, teknik yetersizlikler, fiziksel ortam eksiklikleri ve sosyal
adaptasyon sorunlar1 6n plana ¢ikmaktadir. Suriyeli miilteci kiz ¢ocuklarin sz konusu dénemde
egitim acisindan diisiik ekonomik sartlar; tablet, bilgisayar vb. teknolojik cihazlarin bulunmamasi,
internet erisiminin olmamasi gibi teknik yetersizlikler; cevrimici egitimin saghkl yiiriitiilmesini
engelleyen calisma veya ders odasi olmamasi veya ev ortaminin egitime uygun hale getirilememesi
gibi fiziksel ortam yetersizlikleri; yalnizlasma, arkadaslara 6zlem ve disarida oyun oynayamama
gibi psikolojik ve aile ii rollerin degisimi, dis diinyada ile fiziki yénden etkilesimsizlik gibi sosyal
sorunlarla kars1 karsiya kaldiklar: tespit edilmistir. Diger taraftan Suriyeli kiz 6grenciler ve onlarin
velileri bu tiir sorunlarin ¢éziimiinde genellikle din kiiltiirii ve ahlak bilgisi dersi 6gretmenleriyle
iletisime gectikleri gorilmistir. Calismay1 benzer ¢alismalardan farklilastiran 6nemli bir bulgu ise,
Suriyeli miilteci kiz 6grenciler katildiklar: uzaktan ve yiizyiize egitim siirelerinin sonucu olarak
Tiirkiye'deki kiiltiire ve yasam bicimine uyum saglamaya basladiklari hususudur. Ogrenci ve
dgretmenlerin gorislerine gore Suriyeli miilteci kiz ve erkek 6grenciler ebeynlerinden farkl olarak
sosyal yapi ile daha uyumlu yasayabilir hale gelmislerdir. Sonug olarak din egitimi ve din kiiltiirii
ve ahlak bilgisi dersi 6gretmeninin, Suriyeli miilteci kiz 6grencilerin egitimlerini destekleyici yeni
roller tstlendigi sdylenebilir.

Anahtar Kelimeler: Din Egitimi, Suriyeli Kiz Cocuklari, Covid-19, Uzaktan Egitim, G6¢, Uyum.
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Introduction

Migration of people from one country to another is a common phenomenon in world history. Civil
war is one of the main reasons for migration which continues today. One of these civil wars is the one
in Syria that has been going on since 2011. Having left their homes due to wars, people surge into other
countries as refugees. Many Syrian asylum seekers have come to neighboring Turkey as refugees. As of
22 December 2022, the number of Syrians granted "temporary protection" in Turkey is 3,543,837. Of
these, 1,182,016 are between the ages of 5-18 and 567,921 are female.' According to January 2022 data,
730,806 out of 1,124,353 Syrian refugees of school age were enrolled in schools. Therefore, the schooling
rate of school-age Syrian refugees is 65%. 35% of school-age Syrian refugees are outside the education
system.”

Syrian refugees were educated in refugee camps and temporary education centers from 2011, until
2016; however, they have been receiving education in Turkish medium in Turkish state schools. The
"Promoting Integration of Syrian Kids into the Turkish Education System (PIKTES)" project was
launched in 2016. The project aims to ensure Syrian children's adaptation to the Turkish education
system and offers Turkish and Arabic language education, counseling, and guidance activities,
personnel, and stationery assistance to support schools.’

Although it was decided to integrate Syrian refugees into the Turkish education system, this is not
an easy task because it is hard to argue that opportunities are equal for refugees and Turkish citizens.
However, access to education is offered equally to refugees. First, it is not easy for refugees, who have
left their own country and come to a different country, to access education in a new country where
there are many differences in language, culture, and education system. There are various studies on
this issue. Studies based on teacher views revealed problems of Syrian students such as language and
communication, adaptation to school culture, difference of sect and culture, academic failure or low
academic achievement." Another study examined the problems related to Syrian students’ parents
faced by school administrators, reporting that families have problems including having several
children, insufficient financial status, experiencing domestic violence, changing their address
continuously, and being indifferent to their children.” A holistic literature review demonstrates serious
handicaps in Syrian students’ education.

! Presidency of Migration Management (PMM), “Gegici Koruma Kapsamindaki Suriyelilere iliskin Istatistikler” (16
Haziran 2023).

? Ministry of National Education, “2021-2022 Egitim-Ogretim Yili Yabanci Uyruklu Ogrencilerin Egitimine iliskin
Veriler”, (22 Haziran 2022).

* Piktes, “Piktes Projesi” (13 Subat 2020).

* Ridvan Demir, “imam Hatip Lisesinde Ogrenim Goren Suriyeli Ogrencilerin Egitim Sorunlart: Kilis Ornegi”, Mustafa
Kemal Universitesi Sosyal Bilimler Enstitiisii Dergisi 16/44 (23 Ekim 2019), 280-306; Cahit Erdem, “Sinifinda Miilteci Ogrenci
Bulunan Sinif Ogretmenlerinin Yasadiklar1 Ogretimsel Sorunlar ve Coziime Dair Onerileri”, Medeniyet Egitim
Aragstirmalari Dergisi 1/1 (30 Haziran 2017), 26-42; Servet Kardes - Berrin Akman, “Suriyeli Miiltecilerin Egitimine Yénelik
Ogretmen Goriisleri”, ilkdgretim Online 17/3 (31 Temmuz 2019), 1225-1237; Aybice Tosun vd., “Miilteci Ogrencilerin
Egitim Sorunlari, Egitim ve Din Egitiminden Beklentileri: Eskisehir Ornegi”, Eskisehir Osmangazi Universitesi Sosyal Bilimler
Dergisi 19/1 (01 Haziran 2018), 107-133; Siimeyye Ertekin Yildiz, “Suriyeli Gocuklarin Egitimi Konusunda Nitel Bir
Arastirma: Sorunlar Ve Coziim Onerileri”, Middle East Journal of Refugee Studies 4/2 (30 Aralik 2019), 5-32.

® Ebru Akyavuz Kiilek¢i vd., “Suriyeli Ogrencilerin Egitiminde Karsilasilan Sorunlarla flgili Okul Yéneticilerinin
Gorlisleri”, Uluslararast Egitim Arastirmacilari Dergisi 3/1 (26 Haziran 2020), 1-15.
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With the Covid-19 pandemic, an important break has been experienced in the field of education. In
this process, schools in Turkey were initially closed from March 16, 2020, to April 30, 2020, and it was
decided to continue education through three TV channels and the Education Information Network
(EIN) within the scope of open and distance education practices at the primary and secondary
education level.® Due to the ongoing effects of the pandemic, with a decision taken on April 29, 2020,
the vacation period of schools was extended until May 31, 2020, and education continued with distance
education.’

The introduction of distance education was novel for all students, but for refugees, it meant adding
a whole new problem to the existing situation. There are some basic requirements to access online
education, including an internet connection, technological devices, and an appropriate environment.
It is difficult for refugees, and economically disadvantaged students, to access these opportunities. This
has resulted in refugees not being able to afford educational materials, not having access to
technological equipment, and having to enter the workforce early, hence significantly affecting their
chances of continuing their education. Limited research on this issue revealed that refugee children’s
education is significantly disrupted due to reasons including financial inadequacy, challenges of online
education, economic difficulties, changing roles within the family, and the negative impact of longing
for school.® Another study reported that Syrian students’ participation in online lessons was low due to
financial problems in terms of technological devices and internet access, inadequate language, and
negative attitudes of parents; home environments and the number of siblings in education created
problems in participating in online lessons. Therefore, they experienced equality of opportunity in
education problems and emotional and psychological gaps, resulting in level differences among
students.’ Thus, refugee students, experiencing problems such as alienation, loneliness, and adaptation
difficulties in social life and education before the pandemic, had to struggle with many additional
difficulties in the distance education process.'

These new pandemic-specific circumstances are likely to create a different situation for Syrian
girls, who are disadvantaged by traditional social and gender roles. Therefore, it is needed to
examine the situations that opportunities of access to distance education, which are indeed valid
for all students, create for Syrian refugees in particular and Syrian refugee female students more
specifically. Considering Syrian girls’ traditional gender roles, they are likely to stay at home, doing
household chores considered appropriate for their roles, and therefore their attendance to
education is likely to be affected. Only a single finding is available in the literature on this. In the
study, a participant (a 17-year-old Syrian girl) said: “...Before the pandemic, I was just a student,
afterward, I became both a student and housewife (meaning a girl doing chores at home)...”"! They

¢ Ministry of National Education, “Bakan Selcuk, Koronaviriis’e Kars1 Egitim Alaninda Alinan Tedbirleri Agikladi” (12
Mart 2020).

7 Anadolu Agency, “Uzaktan egitim 31 Mayis’a kadar uzatildi” (29 Nisan 2020).

® Hakan Giilerce vd., “Suriyeli Siginmaci Gocuklarin COVID-19 Pandemisi Siirecinde Egitim Hayatinda Yasadig
Sorunlar”, Avrasya Uluslararast Arastirmalar Dergisi 10/31 (25 Haziran 2022), 92-108.

’ Rabia Unal, “Evaluation of the Distance Education Process with Syrian Students under Temporary Protection during
the Covid-19 Pandemic Period”, Journal of Interdisciplinary Education: Theory and Practice 4/1 (01 Haziran 2022), 34-52.

' Berre Sena Arslanoglu vd., “Pandemi Dénemi Uzaktan Egitim Siireci Sorunlari: Suriyeli Miilteci Ogrenciler Ozelinde
Nitel Bir inceleme”, Ufkun Otesi Bilim Dergisi 21/2 (31 Aralik 2021), 290-316.

" Giilerce vd., “Suriyeli Siginmaci Cocuklarin COVID-19 Pandemisi Siirecinde Egitim Hayatinda Yasadig1 Sorunlar”,
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addressed this as “changing roles within family” titles including male students’ changing roles."
So, the pandemic may have different effects specific to Syrian refugee girls, and families’ living
conditions, religious understanding, and worldview may play a determining role in girls' education.

Religious education can undoubtedly make important contributions to overcoming such
attitudes towards girls. One of the aims of the religious culture and ethics (RCE) course in schools
is to "raise individuals who recognize the role of religion in making sense of life; embrace national,
spiritual and moral values; and can live together with differences”.” This aim enables children to
make more rational sense of life and question inappropriate traditional practices. Moreover,
through religious education, the child can ground his/her understanding of religion or worldview
and develop a more respectful attitude towards "others". In addition, religious education can
assume important responsibilities in eliminating social polarization, xenophobia, and hatred of
others between native citizens and immigrants, which can arise in society because of migration
and are likely to increase with the pandemic.

1. Purpose and Problem

The literature suggests that there is no research study on Syrian refugee female students’
educational processes during the pandemic and the contribution of religious education to this. This
study aims to contribute to the literature by focusing on Syrian refugee girls. The main purpose of
the study is to determine how Syrian girls experienced education during the pandemic what the
impact of their families is in this process, and to evaluate what kind of contributions religious
education may make to their education. Students and parents who experienced the educational
processes were interviewed, as well as RCE teachers as a view from outside the family. The study
examines the relationship between RCE teachers and Syrian female students, based on the
assumption that cultural and religious commonalities facilitate more genuine communication. This
connection can have a positive impact on the student's educational experience. While
acknowledging the influence of guidance counselors and other subject teachers, the research
focuses specifically on the interaction between RCE teachers and Syrian female students due to its
scope. Thus, it is aimed to reach a broad perspective on Syrian girls’ education as a case. The
research sought answers to the following questions:

1. Were Syrian female students able to access distance education during the pandemic? What
were the supports or barriers in this regard?

2. What were the factors that supported or hindered their education during the pandemic period
when they continued their education at home?
What solutions have teachers developed to deal with these problems?

4. What kind of contributions may the RCE teachers make to Syrian female students’ education?

2 Giilerce vd., “Suriyeli Siginmaci Cocuklarin COVID-19 Pandemisi Siirecinde Egitim Hayatinda Yasadig1 Sorunlar”,
3 Ministry of National Education, “Din Kiiltiirii ve Ahlak Bilgisi Dersi Ogretim Programi (Ortadgretim 9, 10, 11 ve 12.
Siniflar)” (2018).
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2. Method

This is a qualitative study. Since descriptions and comparisons were planned to make for more
than one sub-unit that may be within a basic case in this research, it was designed in an embedded
single case study design." The case involves Syrian female students’ educational processes during
the pandemic. To address this case, interviews were held with Syrian refugee female students, their
parents, and teachers to evaluate the phenomenon from different perspectives.

2.1. Participants

Given the limitations of the pandemic period, the study sample was selected from people living
in the cities of Antalya and Eskisehir, where the researchers are located. The participants were 10
Syrian refugee female students aged between 12-17 years, five parents (4 mothers, 1 father) aged
between 31-46 years who have at least one daughter attending school, and five RCE teachers aged
between 28-45 years (3 women, 2 men). Most of the parent participants were mothers because the
fathers of the female students were workers and often at work. Parents, teachers, and students
were selected from different schools to reach different experiences. This was also a result of the
snowball sampling method. Among the participants contacted through acquaintances,
appointments were made with those who met the required criteria, and face-to-face interviews
were conducted. The criteria were being a Syrian female student attending various classes in the
secondary schools during the pandemic for students, having at least 2 Syrian refugee female
students in the classes they teach for teachers, and having at least 1 daughter continuing her
education during the pandemic period for parents.

Table 1. Demographics of Parents

Internet

Parents Number of _ Occupation of , Child’s
Role Age : Occupation connection at
No children spouse room
home

P1 Mother 37 5 Housewife ~ Automechanic No No

P2 Mother 35 7 Housewife = House painter No No

P3 Mother 35 2 Garment Garment trade Yes Yes

trade
P4 Father 31 7 Teacher Housewife No No
P5 Mother 46 4 Teacher Deceased No No

! John Ward Creswell, Nitel Arastirma Yéntemleri Bes Yaklasima Gore Nitel Arastirma ve Arastirma Deseni, cev. Selcuk Besir
Demir - Mesut Biitiin (Ankara: Siyasal Kitabevi, 2023); Norman Kent Denzin - Yvonna Sessions Lincoln (ed.), The SAGE
Handbook of Qualitative Research (USA: SAGE Publications, 2018).
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Table 2. Demographics of Students

Internet Smart
Student Father Number of _ Child’s
Age  Grade ; o connection at phone/
No occupation siblings room
home Tablet
Construction
S1 14 5 7 No No No
worker
S2 12 6 Teacher 4 No No No
S3 13 5 Driver 5 No No No
Construction
S4 17 7 8 No No No
worker
Construction
S5 15 9 6 No No No
worker
Auto
S6 11 11 . 6 No No No
mechanic
S7 15 6 Cleaner 4 No No No
S8 16 9 Dentist 3 Yes No Yes
S9 15 5 Teacher 5 Yes No No
S10 14 7 House painter 7 No No No
Table 3. Demographics of Teachers
Teacher No Teaching grade Age Gender Seniority
T1 Middle school 36 Female 12
T2 Middle school 45 Male 20
T3 High school 31 Female 8
T4 Middle school 38 Female 15
T5 High school 28 Male 5

2.2. Research Process

Permission was obtained from the university ethics committee for the study and the
participants were informed. One-to-one interviews were conducted with students and teachers.
Students had generally sufficient language skills to communicate successfully. The Syrian refugees
were relaxed during the interviews and gave authentic answers. They lived in harmony with
society due to the social acceptance and friendly approach of the Turkish people. Their comfortable
behavior during the interview also confirmed this observation. However, since the Turkish

language proficiency of the parents was not adequate, the interviews were conducted with the
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assistance of a researcher who is fluent in Turkish and Arabic. To ensure the integrity of the data
during translation to ensure validity and reliability, the Arabic interviews were also translated into
Turkish by this researcher. After the initial translation, an independent expert, proficient in the
languages and familiar with the subject matter, reviewed the translated transcripts for accuracy
and consistency with the original context and meaning. Then, an expert with experience as an
English translator, working in the field of education and familiar with qualitative research
methodology, also translated the Turkish transcripts into English. Finally, the text was checked for
appropriateness in Turkish and English, and the categorization of the data was by an expert in
religious education who is fluent in English. This process aimed to minimize any potential meaning
change and maintain the reliability of the data.

The interviews were recorded using a voice recorder. In total, the study involved 20 interviews
conducted by 2 male researchers (by the authors). Although the length of the interviews varied
according to the sample group, they lasted on average 25 minutes. The interviews resulted in a
total of 469 minutes of audio recordings. The audio recordings were transcribed, and data analysis
was carried out on these data.

2.3. Data Analysis

In analyzing the data, descriptive analysis was used to explore the case clearly due to the
intensity of the participant's views and the language limitations of the participating students and
parents. Based on the descriptive analysis, the data were summarised and interpreted from the
perspectives of the student (StudentX), parent (ParentX), and teacher (TeacherX) according to pre-
defined themes.” Additionally, striking quotes from the participants' views were included if
deemed relevant when analyzing the data. The data were analyzed within the themes of
“technological inadequacies in accessing education, lack of a suitable setting to connect to distance
education, problems arising from being at home: housework, psychological barriers, problems
arising from nonproficiency in Turkish, traditional judgments about girls' education, opportunities
offered by RCE teachers, perceptions about face-to-face education after the pandemic”.

3. Findings
In this section, the findings are presented below following the main categories.

3.1. Technological Inadequacies in Accessing Education

Participant students experienced problems in accessing distance education during the
pandemic for various reasons. The main one included their problems in possessing the
technological equipment to participate in distance education as well as internet connection. Only
two parents (P3, P5) and two students (S8, S9) had an internet connection at home while the other
parents and students connected to the internet through mobile phones. None of the students had
personal computers or phones. Only S8 stated that her parents bought a tablet after the pandemic

15 Ali Yildirim - Hasan Simsek, Sosyal Bilimlerde Nitel Arastirma Yéontemleri, 8. Baski (Ankara: Seckin Yayincilik, 2011),
224,
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started but she used it alternately with her siblings. So, the students had challenges in terms of
internet connection and technological equipment to attend lessons, indicating that economic
challenges inhibited Syrian female students’ access to education during the pandemic. A
significant problem with this is related to attending lessons on parents’ phones. Connecting to
lessons on their fathers’ phones, S1 and S10 stated that they could not access lessons when their
fathers were not at home and used the phone alternately when their fathers were at home. Another
problem of connecting to lessons on phones is the high number of siblings going to school. It
prevented following lessons regularly when the siblings had online lessons at the same time (S4).

These challenges were also mentioned by teachers. On the other hand, teachers added that some
parents contacted them by telephone to get information about that day’s lesson and homework.

Unfortunately, when we started distance education, we lost contact with many of our students.
Not only refugees, but we could also not communicate with our students with low economic status,
of course, most of them were refugees. Some parents or students would call and ask about the topic
and homework we had covered that day, but this was not enough. (T3)

3.2, Lack of a Suitable Setting to Connect to Distance Education

Another obstacle to attending classes is the lack of a suitable environment. The students stated
that they did not have a silent setting at home due to a high number of siblings, living with the
elderly at home, and not having a private room (S2). A student said she attended the lesson on the
balcony, which was the only place in the house where she could be alone (S10). T5 supported this
idea with the following statements.

Almost every household has a young baby or child. The mother has too many responsibilities
and cannot keep up with them all. In live classes, we see siblings on the screen of students who turn
on the camera and sound. This reduces the child's attention and motivation. (T5)

3.3. Problems Arising from Being at Home: Housework

In addition to the unique functioning of distance education, being at home is also novel for
students. Students stated that when they were at home due to the pandemic, they were more
involved in household chores compared to normal times. Participants stated that help with
household chores was sometimes at the request of the parent (P1, P5) and sometimes students
volunteered (S1, S4, S7). Besides, some students did the chores due to their mother’s illness (S5) or
respect for their mothers (S6).

Lack of opportunities to connect to distance education also caused students to turn to
housework since they stay at home idle. The parents stated they did not impose extra work in this
regard. Teachers, on the other hand, reported that being at home made students feel that they had
to do housework and therefore could not connect to the lessons (T3).

Similarly, T5 stated that the students' siblings constantly distracted them from lessons as they
saw the siblings on students’ screens, which shows that students inevitably had to deal with their
siblings. These responsibilities that Syrian girls must bear at home are closely related to their
socialization processes, worldviews, and traditional lifestyles. The pandemic process has further
reinforced these traditional gender roles in some families.
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3.4. Psychological Barriers

One of the negative consequences of the pandemic is psychological effects. We observed that
Syrian female students experienced these psychological effects in two dimensions: coping with the
reality of death and staying away from social life. About the first dimension, S7’s statements, who lost
her beloved aunt during the pandemic, are noteworthy as one of the important psychological
damages caused by the pandemic:

On the day of our live class, I was connected to my mother's phone. During the class, my uncle
called. 1didn't want to answer the phone at first. When he called for the second time, I gave the phone
to my mother. After talking for a while, my mother started to scream and cry. I realized that my aunt,
who was sick, had lost her life. (S7).

Due to the unhygienic, crowded, and unhealthy physical environment in their living spaces, most
of the Syrian female students stated that the constant announcements of the number of deaths on
the evening news and the frequent news that their relatives were sick scared them a lot. T3 stated
that students asked a lot of questions about pandemic deaths, especially high school students, and
she told them that religion advised people to be patient and learn lessons in these situations.

Regarding the second dimension, students who stayed away from school and could not socialize
adequately were affected negatively. P5 pointed out that children aged 9-11-17 did not want to
participate in online lessons although they had the opportunity, and they expected to make it up
when the schools opened. Some parents added that before the pandemic, the students came home
tired and rested at home, therefore they did not have any tensions with their siblings; however, they
were always at home during the pandemic and they became aggressive (P1, P3, P4), and missed the
school (P2).

S3 expressed that being away from school was bad and made her feel incompetent, and S1 added
that she felt bored at home. S5 said that her friends communicated through social media and mobile
phones during the pandemic, and she kept away from the agenda and new friendships and then
became lonely when she returned to school after the pandemic.

The large number of deaths during the pandemic and the inability to go out due to the quarantine
practice caused psychological problems in children and made them afraid, and isolated, and
indirectly disrupted their education during this period. In conclusion, these data indicate that Syrian
female students experienced a decrease in motivation to attend classes during the pandemic.

3.5. Problems Arising from Nonproficiency in Turkish

Despite the technological possibilities, distance education is a more limited way of communication
than face-to-face education. This limitation may cause problems, especially for refugee students due
to their nonproficiency in Turkish. While Syrian refugee students have mostly made significant
progress in Turkish, recent immigrants do not yet have sufficient Turkish language skills. P3 stated
that although they had internet and computers at home, they had difficulties due to their children’s
insufficient Turkish language skills. Similarly, T1 said that due to the limited communication in
distance education, they had difficulties in explaining even a concept students knew and that they
could explain in 20 minutes what they could explain in 5 minutes. Sé6 stated that in online education,
they did not have the opportunity to reach their teachers and friends outside the class, so they could
not ask their friends or teachers what they did not understand in the lesson.
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3.6. Traditional Judgments/Barriers to Girls' Education

An important impact of the pandemic on girls' education is that it poses a risk to the
continuation of their education due to their absence from school because of the pandemic.
Although parents stated that their children should complete their education and that female
students aimed to continue their education and have a profession, T1 stated that a parent was
against girls’ education. T3, who stated that the biggest obstacles to Syrian girls' education were
financial inadequacy and lack of support from their families, shared the following anecdote about
a family with the mindset that "girls shouldn’t go to school".

...... a student's name came to the class where I was a guidance counselor, and there was no
number to contact. I went to the address we had, they moved to another neighborhood. I went to
that address, the family spoke Arabic, we talked to the mother, then she gave me the father's phone
number and I called him. He said that the child did not want to go to school, they forced her, but
she wouldn’t go, and now she went to her uncle's house for a trip. I researched and found out that
this girl was not sent to school. However, she was very successful and loved to read.

Teachers thought that factors such as socioeconomic conditions, gender perceptions, and future
expectations of Syrian refugee families affect their approaches to education and cause disruption
of students' education. T5's observations on the behavior of female students in educational
environments are noteworthy.

Syrian female students undergo a change in the process from primary school to high school.
While they are normally compatible with more interactive learning and learning environments
with other male students in the class in primary school, as they get older, they become more
hesitant compared to Turkish students and prefer to learn in groups of girls or to learn individually.
For example, when a girl was going to do a circle activity with a boy, our teacher noticed that some
girls did not want to sit next to a boy and tried to overcome the problem by finding quick solutions
such as having a girl next to a girl and a boy next to a boy. Of course, during this process, the school
guidance service actively supported the children with the help and guidance of the religion
teacher, and we saw the benefits of this in the children's acceptance of the environment. (T5)

The parents and students we interviewed about obstacles to girls' education did not mention
any problems. All the findings on this issue come from teachers. Therefore, we can deduce that a
small number of Syrian parents have negative attitudes towards girls' education due to traditional
judgments.

3.7. Opportunities Offered by RCE Teachers During the Pandemic

During the pandemic, people's fears about health and life made them face the reality of death.
This naturally led people to turn to religion and engage in worship during their stay at home. In
this regard, we found that participating students and teachers shared similar experiences. For
example, students stated that they were more motivated to attend RCE lessons because the
pandemic coincided with Ramadan, an important time for Muslims, and COVID-19 disease made
them think about life after death (S3, S6). S7 said that the RCE teacher advised them to pray to Allah
more when the disease spread. S3 explained the contribution of the RCE teacher’s attitude as
follows.
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During the quarantine period, my grandmother passed away. I couldn't even attend her funeral
because I was young, and I was a girl. I was very sad, I cried for days, and I didn't attend lessons for
a few weeks. Afterward, my RCE teacher found out about it, and she phoned me and gave me her
condolences. The only thing that made me happy at that time was that my teacher called me. Then
I resumed my classes thanks to her. (S3)

S3's communication with her RCE teacher helped her normalize her experiences and continue
with real life. We can deduce that the teacher's indoctrination on the point of belief and her ability
to empathize with the student had an important effect here. Similarly, T5 said:

Especially in high school, students ask a lot of questions about pandemic deaths, and I explain
in class that religion advises patience and learning lessons in these situations". Regarding the
opportunities of RCE lessons, the same teacher said: "We can evaluate this not only as a course but
also as a teacher. Because students and parents towards us "RCE teachers are more compassionate,
and they can help us a little more". Being a RCE teacher here has the following benefit: 60-70% of
the students' families are more religious. As such, children inevitably feel closer to us. (T5)

T4 reported the parents’ demands: "Teacher, you are an RCE teacher, you can help her (our
child) a little more in this regard (T4)", and another teacher added:

Children have much healthier relationships with RCE teachers than with other teachers, mainly
due to language and cultural predisposition. In other words, RCE teachers know the lives of Syrian
children better. They can understand them more easily, perhaps through empathy. Of course, the
children realize this, they don't tell their class teacher about their problems, but they go and open
to the RCE teacher even though she is a branch teacher. Immediately after we realized this, we told
our RCE teachers that they were a bridge for these children and that they were at a key point
between the class teachers, other branch teachers, and the guidance service, and they were already
aware of this. Even parents, for example, have a problem with a math lesson, but the parent calls
the RCE teacher. Because to some extent, they can communicate with them more easily... So it is
possible to say that RCE teachers have a different mission. (T2)

Similarly, T1 stated as follows:

We use Turkish when we explain something in class the child knows what I am explaining, but
since he does not know its equivalent in Turkish, I explain it for a very long time by associating it
with religious concepts and events that he can relate to, I explain it by giving different examples
from Siyar and especially from Arab culture. When he understands an example, he says: “I know
that, but this is how we say it. This is a bit of a waste of time for me, [ mean what I would normally
explain in 2 minutes I can sometimes explain in 10-15 minutes because we are not using a language
that the child can understand (T1).

Finally, the following statements from T5 are noteworthy concerning the contribution of RCE
teachers to the adaptation of Syrian refugee girls to the educational environment:

Our Syrian female students are going through a change in the process of moving from primary
school to secondary school. While they are normally compatible with more interactive learning in
primary school and learning environments with other male students in the class, as they get older
they are more hesitant compared to their childhood and prefer learning in groups of girls or
individual learning. For example, when a girl wanted to do a circle activity with another boy, our
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teacher saw that some girls did not want to sit next to a boy when they met a boy and tried to
overcome the problem by finding quick solutions by putting a girl next to a girl and a boy next to
a boy. Of course, the school counseling service actively supported the child in this process, with
the help and guidance of the RCE teacher, and we have seen the benefits of this in the children's
acceptance of the environment. (T5)

Based on teachers’ statements, we understand that parents and students feel close to the RCE
teachers in various aspects, especially in terms of worldview. In addition, RCE teachers are
graduates of theology faculties, receive intensive Arabic education, and are more familiar with
Arabic compared to other teachers. This eases communication and makes them the first teachers
whom parents wish to communicate. RCE teachers’ approach to the education of Syrian refugee
girls during the pandemic period has had an important impact on children and parents. Therefore,
RCE teachers can support the education of girls through their communication with parents.

3.8. Perceptions about Face-to-Face Education after the Pandemic

Students’ and teachers’ responses to the questions we asked to learn about Syrian refugee girls'
perceptions of post-pandemic face-to-face education emphasized different dimensions. Regarding
the advantages of face-to-face education, students mentioned that being in school and meeting
teachers made them happy, and face-to-face education and being with friends was better (S8). Face-
to-face education was more successful for student-teacher interaction although distance education
was costless and hassle-free (S5). Internet connection or microphone-related problems were
experienced in distance education but face-to-face education did not involve such technical
problems (S6). On the other hand, S7 argued that when switched to face-to-face education, the
teachers did not teach the subjects taught during the pandemic although they could not learn it
then, and hence they had problems with those subjects.

Regarding post-pandemic education, Syrian refugee female students’ answers about the
physical and behavioral changes they observed in their friends are also noteworthy. S9 said: “When
I first came back to school, I realized that everyone had grown up”; S7 complained about the
exclusion/isolation problem in face-to-face education with these remarks: "After the pandemic, my
friends had changed, some of my friends had contacted each other through social media during the pandemic
but I didn't know it. When I returned to school, they were more intimate.”

Regarding the differentiation between Syrian and Turkish children, T2 reported that after the
pandemic, Turkish girls were more extroverted, while Syrian girls had a more introverted mood.
This may be associated with the facts that the fact that Syrian girls had a more limited circle of
relatives and interacted with fewer people, thus spending time in a smaller social environment
during the pandemic, and then suddenly joining the crowd when they came to school.

The emphasis on students' adaptation to school rules and social life is noteworthy in the answers
given by some teachers in this category. For example, T1 responded to this question by stating that
Turkish and Syrian girls in the 10-12 age group were behaviorally the same, liked the same things,
knew the same jokes, or had the same problems related to growing up, but they differed in terms
of their families' financial status and personal care. T4 pointed out that Syrian girls had more
discipline-related problems at the beginning, and said: "...due to their access to technological tools
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and the time they could allocate for social media use, the impact of social media tools in the
education process was less than Turkish students. However, in general, all students were more
maladaptive in their in-school and classroom behaviors when they started face-to-face education.”
In line with this finding, T2 said:

Since the home environment was more comfortable, the distance education process was not like
education at school. As a result, school rules and social rules took a back seat. However, about a
month after the face-to-face education started, the children were able to adapt to school again. (T2)

T5, unlike the others, stated that there was no problem in the process of children's school
attendance after the pandemic, the children who came to school before were already voluntarily
and willingly involved in face-to-face education, they started to act like their peers face-to-face
education, and students entered an adaptation process in terms of participating in the cultural
structure and social life and forming ideas for the future, especially depending on the financial
situation of the family.

Discussion and Conclusion

This study researched Syrian refugee female students’ access to distance education during the
Covid-19 pandemic, the people and factors that supported or hindered their education, and the
contributions offered by RCE lessons and RCE teachers during the pandemic, and eventually reveals
that the pandemic has significantly altered Syrian refugee female students’ education, responsibilities,
lifestyles, and understanding of life.

The findings in the study regarding Syrian female students’ technical inadequacies in accessing online
education during the quarantine period, their parents’ indifference, inaccessibility to education due to
language nonproficiency and motivation problems, and not having a suitable physical setting for online
education are supported by research in the literature.'® Teachers and students generally tend to be
dissatisfied with the online education implemented during the pandemic period.” Furthermore, the
inability of Syrian refugee female students to participate in distance education due to the aforementioned
impossibilities has made the situation worse for them, as emphasized in other studies,'® by leading them
to housework and keeping them away from education. Indeed, it is inevitable for almost all children to
have learning loss due to not being able to attend education adequately. However, it can be predicted that
this situation faced by Syrian girls may cause them to disconnect from education in the future, or at best,

' Giilerce vd., “Suriyeli Siginmaci Cocuklarin COVID-19 Pandemisi Siirecinde Egitim Hayatinda Yasadigi Sorunlar”;
Unal, “Evaluation of the Distance Education Process with Syrian Students under Temporary Protection during the
Covid-19 Pandemic Period”; Muhammed Esat Altintas, “DKAB Ogretmenlerine Gore Suriyeli Gocuklarin Devlet
Okullarinda Karsilastiklar1 Sorunlar (Nitel Bir Arastirma)”, Marife, 2018, 495; Baltaci vd. “Imam Hatip Liselerindeki
Suriyeli Ogrencilerin Din Egitimi Sorunlari: ¢5ziime Y6nelik Nitel Bir Analiz”. Ankara Universitesi flahiyat Fakiiltesi
Dergisi 60/2 (Kasim 2019): 333.

7 Ahmet Cakmak - Yakup Uzunpolat, “Din Kiiltiirii ve Ahlak Bilgisi Ogretmenlerine Gore Salgin Déneminde Uzaktan
Egitim”, Tasavvur / Tekirdag flahiyat Dergisi 7/1 (30 Haziran 2021), 855-892; Mualla Selcuk vd., “The Online Learning
Experience of Theology Students in Turkey during the COVID-19 Pandemic: A New Disposition for RE?”, Religious
Education 116/1 (31 Ocak 2021), 74-90.

18 Giilerce vd., “Suriyeli Siginmaci Cocuklarin COVID-19 Pandemisi Siirecinde Egitim Hayatinda Yasadig1 Sorunlar”,
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to continue their education with difficulty. Undoubtedly, this situation is related to the traditional way of
life in the family, religious perceptions, and partly to the lack of importance attached to the education of
girls. Furthermore, the situation of Syrian girls should be seen as an issue that needs to be addressed in
terms of social cohesion and cultural conflict. As suggested by studies, it is important to implement value-
centered projects and activities that would prevent both refugee students and locals from marginalizing
each other, to provide governmental and non-governmental support for some projects and activities, to
start free language courses to solve communication problems, to establish socio-cultural networks
among the students, and to discuss the effectiveness of the intervention with multidisciplinary
teamwork."

Another noteworthy finding of the study pointed out that RCE teachers’ attitudes affected Syrian
refugee female students and their parents significantly during the pandemic. This finding may be due to
the development of sympathy and closeness between RCE teachers and families due to religious ties, and
thus, solutions to the problems experienced are developed more easily. Therefore, thanks to RCE lessons
and RCE teachers in schools, it was possible for Syrian refugee girls not only to acquire the adaptation
competencies required by inclusive education but also to cope with the abstentionist attitudes they have
developed due to their traditional understanding of religion. This function of RCE lessons and teachers
was also mentioned in studies conducted before the pandemic.” The RCE teachers’ communication with
the students when they lost their relatives was one of the difficulties of the pandemic and their
recommendations during this communication process can be shown as an example of how religious
education helps students develop resilience to problems related to making sense of life.”" In parallel to
this contribution of RCE lessons and teachers, there is also a study showing the existence of a significant
relationship between the cultural adaptation of refugee students and their orientation to positive
religious coping activities.”

Religious education tries to fulfill many different purposes and functions at the same time,” as well as
helping students in the process of answering the big questions in their lives.”* RCE lessons have similar
purposes and functions in Turkey. In addition to these, this study demonstrates that RCE teachers, with
their Arabic language skills and religious/cultural affinity, play an important role in refugee children’s
adaptation to school and society. Furthermore, with the use of religious commands in the textbooks that
girls have the right and duty to study and acquire knowledge at least as much as boys, RCE lessons have
the potential to guide families who are hesitant in this regard. For example, these statements in the
“Knowledge and Belief” unit in the 9th grade are important:

¥ Zeynep Ozcan. “Miilteci Ogrencilerin Kiiltiirel Uyumlari ile Dini Basa Gikmalar1 Arasindaki iliski Uzerine Bir
Aragtirma”. Cumhuriyet llahiyat Dergisi 23/1 (Haziran 2019): 144; Betiil Kiibra Dogan - Aysenur Pekasil. “Covid-19
Pandemisi Baglaminda Evsizler, Mevsimlik Tarim iscileri, Miilteci, Sartli Miilteci ve Gegici Koruma Kapsaminda
Bulunan Suriyelilerin Sorunlari Uzerine Bir Degerlendirme”. Toplum ve Sosyal Hizmet, 32/1 (Ocak 2021), 288.

*Tosun vd., “Miilteci Ogrencilerin Egitim Sorunlari, Egitim ve Din Egitiminden Beklentileri”.

! Monique van Dijk-Groeneboer, “Religious Education in (Post-)Pandemic Times; Becoming a Resilient Professional in

a Teacher Academy”, Religions 11/11 (Kasim 2020), 610.

% Zeynep Ozcan. “Miilteci Ogrencilerin Kiiltiirel Uyumlari ile Dini Basa Gikmalar1 Arasindaki iligki Uzerine Bir
Arastirma”. Cumhuriyet Ilahiyat Dergisi 23/1 (Haziran 2019): 144;

 John Conroy vd., Does Religious Education Work? A Multi-Dimensional Investigation (London: Bloomsbury, 2013).

* Barbara Wintersgill (ed.), Big Ideas for Religious Education (Exeter: University of Exeter, 2017).
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With the hadith, "It is obligatory for every Muslim, male or female, to acquire knowledge", the Prophet
required Muslims to learn the necessary knowledge... What is learned during school, vocational knowledge,
language, and general cultural knowledge are considered in this context. Almighty Allah's command to the

n

Prophet Muhammad (pbuh), “Pray, ‘My Lord! Increase me in knowledge™ states that a person should
continue to learn throughout his or her life.””

Regarding the post-pandemic face-to-face education, Syrian refugee female students emphasized the
physical and behavioral changes they observed in their friends, while teachers emphasized students'
adaptation to school rules and social life. Accordingly, Syrian refugee girls experienced a more disconnected
school life from their peers after the pandemic, but they were able to adapt to society and culture in a short
time. Syrian female students preferred face-to-face education due to the loneliness, adaptation difficulties,
and difficulties in distance education they experienced during the pandemic. Besides, the participants had
high expectations from education in terms of their desire to acquire a profession and their hopes for the
future, which is supported in the literature.”

A peculiar finding is that Syrian refugee female students started to adapt to the culture and lifestyle in
Turkey as a result of their participation in distance and face-to-face education environments. Students and
teachers think that Syrian refugee children have become more able to live in harmony with the social
structure, unlike their parents, which is a result of their socialization and acculturation thanks to the
education they receive. The RCE course contributes to the integration of Syrian students with its content
emphasizing belief systems and worship as well as cultural awareness, sharing, tolerance, and religious
literacy.” A similar study also found that religious education has a significant impact on the adaptation of
Syrian migrants, with the positive influence of some educators acting as a turning point, while uninformed
and biased approaches have complicated social cohesion and increased tendencies towards mutual
rejection.”

Based on the findings, this study offers several recommendations for Syrian female students’ education.
Pieces of training can be organized for refugee children and their families with school guidance services and
classroom teachers to make them aware of the importance and contributions of education. RCE teachers,
with whom parents primarily wish to communicate, can take a leading role in these trainings. Since refugee
children have been in social isolation during the pandemic and spent more time at home, religious
education can be used to help families and their children overcome their psychological problems. For
example, families can read religious stories with their children or celebrate religious days and nights with
them. In the process of implementing these activities, children's ages, interests, and learning styles should
be considered. In conclusion, whether Syrian refugee female students will continue their education is
closely related to their families’ religious, cultural, and educational understandings as well as their
socioeconomic status. If parents and students can develop the right understanding and approaches to these
issues, Syrian refugee girls will be able to live a healthier and more fulfilling life.

> Abdullah Bektas vd., Ortadgretim Din Kiiltiirii ve Ahlak Bilgisi 9. Struf Ders Kitabt (Ankara: Milli Egitim Bakanhgi, 2022).

% Arslanoglu vd., “Pandemi Dénemi Uzaktan Egitim Siireci Sorunlart: Suriyeli Miilteci Ogrenciler Ozelinde Nitel Bir inceleme”;

Emin Tamer Yenen - Perihan Ulucan, “Uzman Gorisleri Dogrultusunda Tiirkiyede Yasayan Miilteci Cocuklarin Sorunlarina

Yonelik Coziim Onerileri”, Nevsehir Hact Bektas Veli Universitesi SBE Dergisi 10/1 (22 Haziran 2020), 292-305.

7 Yildiz Kizilabdullah - Tugrul Yiiriik, “The Contribution of the Religious Culture and Ethics Course on the Integration of Children

of Syrians in Adana, Turkey”, Religious Education 113/3 (2018), 289-301.

% Oznur Kalkan Agikgdz - Ahmet Yemenici. “Tiirkiye’de Bulunan Gegici Koruma Statiisiindeki Suriyelilerin Tiirkiye’deki Din
Egitimi Deneyimlerinin Degerlendirilmesi” . Insan ve Toplum Bilimleri Arastirmalar Dergisi, 11/4 (2022), 2261.
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ABSTRACT

Prayer windows are architectural elements of various forms that are opened on the surface of the walls of mosques, tombs,
lodges, cemeteries, or treasuries in the direction of people's passage and usually have inscriptions. The prayer windows opened
on the body or courtyard wall of the tombs exhibit an imposing appearance in a way to attracts people's attention. In front of
such windows, in the presence of the deceased, prayers and requests are made to Allah for his sake. Eyiip Sultan Mosque and
Mausoleum are places where crowds of people gather on holy days of religious importance such as Friday. The prayer windows
were made near the graves of common people who were not considered religious leaders, even if they had a high social status,
and buried in the cemeteries around Eyiip Sultan Tomb, and in the openings in the enclosure wall of these cemeteries, have
been the subject of our study with their inscriptions ending with the request for Fatiha. It is understood that the prayer
windows, which are in the position that constitutes the connection of the treasuries with the street, were opened to request
prayer by attracting the attention of people passing by to visit mosques and tombs. We have tried to determine the place of
prayer windows in the discipline of art history since they were not applied in the first period of Islam but were an elegant
practice that emerged especially in the Ottoman period and had not been studied before. We have endeavored to determine
the effect and reflection of the visit tradition shaped by the Ottoman period adherents of the Islamic religion on Islamic art
throughout this subject. In our research, we have tried to find the first information about prayer windows. We have tried to
determine the place of prayer windows in the discipline of art history since they were not applied in the first period of Islam
but emerged especially in the Ottoman period and have not been studied before. We have endeavored to determine the effect
and reflection of the visiting tradition shaped by the Ottoman period followers of the Islamic religion on Islamicart throughout
this subject. In the first part of our research on prayer windows, Eyiip Sultan Mosque and Tomb in terms of the tradition of
visitation in Islam; in the second part, the purpose and importance of the construction of prayer windows and the evaluation
of these building elements in terms of form, material-technique, writing, ornamentation, and identity are discussed. In this
process, the necessary permissions and usable data were obtained from the Directorate of Tombs, Istanbul Directorate of
Cemeteries, and the General Directorate of Foundations Istanbul 1st Regional Directorate for the examination of 11 windows
that we identified in the cemeteries around Eyiip Sultan, and the measurements of the windows were taken in a process of
approximately two weeks. Within the framework of the necessary security measures, tools such as ladders and tripods were
used to take the correct measurements of the high windows. The stumpage technique was applied to the inscriptions and high-
relief decorations. There were some difficulties in measuring and photographing the windows due to the location of the land
and the passage point of the people. The photographs were taken in detail and shared as general views and only general views
were used in order not to exceed the volume of the article. The gravestones related to the subject in the background of the
windows were also identified one by one by scanning the whole of the treasuries. With the data obtained because of
measurement and photography, the windows were drawn with the AutoCAD program in about one and a half months. Sources
on the subject were researched in many libraries in Istanbul and Ankara and on the net and collected in an average of one
month. In the evaluation phase, the inscriptions of each prayer window and the associated tombstones were read and
analyzed, and inferences about the art and the master were made with the signatures of the artisans on the inscriptions. In
terms of art history, subheadings were opened according to the forms of the windows, and definitions were made. As an
example of an application specific to the Ottoman period in Islamic architecture and art, our main aim has been to bring the
prayer windows opened in the cemeteries around Eyiip Tomb to the discipline of Art History in the context of form,
ornamentation, writing, and death. The text created by evaluating all the data is the result of a meticulous, comprehensive,
and long-term process. With this study, it has been attempted to understand the Muslim view of death and the cultural heritage
developed within this framework based on the building elements in question.

Keywords: Turkish-islamic Art, Turkish-islamic Architecture, Visiting Tradition, stanbul, Eyup Mausoleum, Prayer Windows.
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OZ

Dua pencereleri, mezarlik ya da hazirenin ihata duvarlarinin yiizeyine, insanlarin gecis yoniine
dogru acilan ve genelde kitabeleri bulunan gesitli forma sahip mimari unsurlardir. Tiirbelerin
beden ya da avlu duvarinda agilan hacet (niyaz) pencereleri insanlarin ilgisini ¢ekecek tarzda
heybetli bir goriintim sergiler. Bu tiir pencerelerin dniinde, medfin zatin huzurunda, onun hatirina
Allah’a dua ve istekte bulunulmaktadir. Eyiip Sultan Camii ve Tirbesi, Cuma gibi dini 6nemi haiz
kutsal giinlerde halkin kalabalik teskil ettigi mekénlardir. Dini 6nder mertebesinde sayilmayan,
sosyal statiisii yiiksek olsa dahi Eyiip Sultan Tiirbesi civarindaki hazirelere defnedilen halktan
insanlarin kabirlerinin yakinina, bu hazirelerin ihata duvarindaki agikliklara yapilan dua
pencereleri, Fatiha talebiyle son bulan kitabeleriyle calismamiza konu olmustur. Hazirelerin
sokakla baglantisini teskil eden konumda yer alan dua pencerelerinin; cami ve tiirbe ziyareti
amaciyla yoldan gecen kisilerin dikkatini cekmek suretiyle dua talebinde bulunmak amaciyla
acildig1 anlasilmaktadir. islam’m ilk déneminde uygulanmayip ézellikle Osmanli devrinde ortaya
¢ikan zarif bir uygulama olmasi ve daha 6nce ¢alisilmamis olmasi nedeniyle dua pencerelerinin
sanat tarihi disiplinindeki yerini saptamaya calistik. islam dininin Osmanli devri miintesiplerinin
sekillendirdigi ziyaret geleneginin islam sanatina etkisi ve yansimasmi bu konu genelinde
belirlemeye gayret ettik. Arastirmamizda dua pencereleri ile ilgili ilk béliimde islam’da ziyaret
gelenegi agisindan Eyiip Sultan Camii ve Tiirbesi; ikinci boliimde ise dua pencerelerinin insa amaci
ve 6nemiyle birlikte form, malzeme-teknik, yazi, tezyinat ve kimlik agisndan bu yap1 elemanlarinin
degerlendirilmesi ele alinmistir. Bu siiregte Eyiip Sultan ¢evresindeki hazirelerde saptadigimiz 11
adet pencerenin incelenmesi icin Tiirbeler Miidiirliigii, istanbul Mezarliklar Miidiirliigii ve T.C.
Vakiflar Genel Miidiirliigii istanbul 1. Bélge Miidiirliigii'nden gerekli izinler ve kullanilabilecek
veriler alinarak yaklasik iki haftay1 bulan siirecte pencerelerin 6lciileri alinmustir. Gerekli giivenlik
dnlemleri cercevesinde merdiven, ii¢ ayak gibi aletler kullamlarak yiiksek pencerelerin 6lgiilerinin
dogru alinmasina dikkat edilmistir. Kitabelerde ve yiiksek kabartmali siislemelerde estampaj
teknigi uygulanmistir. Arazi konumu ve insanlarin gecis noktasinda bulunduklari i¢in pencerelerin
Sl¢limii ve fotograf cekiminde birtakim zorluklar yasanmistir. Fotograflar detay iceren ve genel
goriiniim olarak paylasilarak cekilmis olup makalenin hacmini asmamak icin sadece genel
gortiniimler kullanilmistir. Pencerelerin arka planinda yer alan konuyla irtibatli mezar taslar: da
hazirelerin tamami taranarak tek tek tarafimizca tespit edilmistir. Olgiim ve fotograflama
neticesinde elde edilen verilerle pencereler AutoCAD programiyla yaklasik bir bucuk ay siirecinde
cizilmistir. Konuyla ilgili kaynaklar Istanbul ve Ankara'daki ¢ok sayida kiitiiphanede ve net
ortaminda arastirilarak ortalama bir aylik siire i¢inde toplanmistir. Degerlendirme asamasinda her
bir dua penceresinin ve iliskili mezar taslarinin kitabesi okunarak yazi analizlerinde bulunulmus,
kitabelerdeki sanatkar imzalariyla sanat ve usta ile ilgili ¢ikarimlar ortaya konmustur. Sanat tarihi
yoniinden pencerelerin formlarina gére alt basliklar agilarak tanimlamalar yapilmistir. islam
mimarisi ve sanatinda Osmanli devrine has bir uygulama 6rnegi olarak Eytiip Tiirbesi civarindaki
hazirelerde agilan dua pencerelerini boylelikle form, siisleme, yazi ve 6liim baglaminda Sanat Tarihi
disiplinine kazandirmak temel amacimiz olmustur. Tim verilerin degerlendirilmesi suretiyle
olusturulan metin titiz, kapsaml ve uzun soluklu bir siirecin neticesidir. Bu ¢alismayla s6z konusu
yap1 unsurlarindan yola ¢ikarak Misliimanlarin 6liime bakisi ve bu cercevede gelisen kiiltiirel miras
anlagilmaya calisilmistir.

Anahtar Kelimeler: Tiirk-islam Sanatlari, Tiirk-islam Mimarisi, Ziyaret Gelenegi, istanbul, Eyiip Tiirbesi,
Dua Pencereleri.

1 0000-0002-5406-2608 | * @ aliyeakturk@gmail.com @ 0000-0003-1753-831x
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Introduction

Small windows or openings for prayer purposes placed on the walls of the tombs of important
people, prophets or religious leaders are also called Muvacehe, niyaz or hacet windows. As in the
picture next to the courtyard entrance of the Eyiip Tomb, they are closed with iron bars that allow one
to see inside the tomb. They are also prominently decorated.” There are similar ones in open tombs in
the form of inscribed doors. Apart from the prayer windows, which are included in the same
classification due to their close relationship with the tomb structure and their role in the visit aiming
at the realization of a prayer, windows with inscriptions placed on the perimeter walls of the hazirs
formed by the burials around the Eyiip tomb as a reflection of the tradition of visitation are also
noteworthy. These iron-barred openings, each with inscriptions of different dates, sizes, and shapes,
expressing the wish to read a Fatiha, constitute the subject of this study.

There is no previous direct study on inscribed prayer windows. However, there are studies on
architectural building elements, inscriptions, and inscribed buildings. In terms of architecture, it is seen
that various publications have been made on building elements such as windows, doors, and crown
gates with openings for lighting, ventilation, or entrance purposes.” The inscriptions, on the other
hand, are inscription plates found on the surface of many buildings, mostly indicating the owner,
function, and date. In various publications on this subject, it is seen that the inscriptions in the building
types are Latinized; the types of writing that constitute the subject of the calligraphy art used in the
inscriptions are analyzed; the resulting owner/artist and historical information are included.’ In
addition to Art History and Aesthetics, the inscriptions also provide enlightening information that will
contribute to theology. An example of this is a publication in which the inscriptions on the Gk Madrasa
in Sivas are analyzed and their value in terms of the science of hadith is investigated.*

One of the first and one of the most beautiful examples of the pilgrimage windows, which were
opened to allow visitors who could not visit from inside to visit from outside, is the gold-plated metal-
grid window built by Sultan Ahmed I in Eytip Tomb. Although it refers to an opening in the wall, it can
be thought that this practice in Islamic architecture in grave monuments has a different function. The
prayer windows with inscriptions, which constitute the subject of our research, have a different function
from the prayer windows opened for visitation and supplication in tomb structures in terms of being
located on the walls of the hazire and being opened by relatives for unknown people, and reflect the
deceased's request for prayer from the living, With this subject, which aims to contribute to the
literature with a different perspective, the perspective of Islamic civilization on death is examined with

Baha Tanman, “Hacet Penceresi”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (istanbul: TDV Yayinlari, 1996), 14/435.
,Bkz. Nihal Uluengin, Osmanli-Tiirk Sivil Mimarisinde Pencere Agikliklarinin Gelisimi (istanbul: Mimar Sinan Giizel Sanatlar
Universitesi, Fen Bilimleri Enstitiisii, Doktora Tezi, 1983); Sakir Cakmak, Erken Osmanli Dénemi Mimarisinde Tackapilar
(1300-1500) (izmir: Ege Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi, 1999); Murat Karademir, Mimar Sinan
Dénemi Yapilarinda Tackapilar (Konya: Selguk Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi, 2015); Doganay,
“Eylip'teki Cardakli Tiirbelerin Asma Kapilari (Hacet Kapilar1)”, 182-191.

sBkz. Ali Yardim, Alanya Kitdbeleri (Tesbit, Tescil, Tasnif ve Dederlendirme) (istanbul: Fetih Cemiyeti Yayinlari, 2022); Murat
Yiiksel, Giimiishane Kitabeleri (Glimiishane: Glimiishane Valiligi Yayinlari, 1997); Sebiha Giirleyik, Sivas Mezar Kitdbeleri
Uzerine Bir Inceleme (Sivas: Cumhuriyet Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 2008); Fatih Ozkafa,
“Tiirk Su Mimarisi KitAbelerinde Hat Estetigi”, Istem 8/15 (2010), 193-219.

,Sami Sahin, “Sivas Gok Medrese (Sahibiye Medresesi) ve Kitabelerindeki Rivayetlerin Hadis Degeri”, Cumhuriyet
Universitesi flahiyat Fakiiltesi Dergisi 10/1 (Haziran 2006), 145-163.
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Islamic aesthetics. In addition to the nature and significance of the windows, which are reflected as an
entrance to death on the wall of a graveyard or a cemetery, the folkloric bond established between the
people and religion through these windows in Ottoman civilization and art is also discussed. The
inscriptions, calligraphy, meaning, calligraphy history, and other information provided by the
windows are examined in terms of inscriptions, as well as their form, materials and ornamentation
program, and their types are categorized and defined within the framework of the discipline of Art
History. In this context, our main goal is to contribute to the literature by presenting this pioneering
study in terms of research method and subject.’

1. Importance And History of Eyiip Sultan Tomb

Eyup Sultan Mausoleum is the tomb of Abt Ayyib al-Ansari, the guide and bannerman of the
Prophet Mohammad, who also was in the army that came to conquer Istanbul under the command of
Yazid ibn Muawiya in the 48th year of the Hijrah and subsequently died here.® There are rumors that
he was martyred by an accidental arrow during the six-month siege, or that he died during the same
siege due to his illness and was buried at or near the walls as per his will.” This building, which hosts
thousands of visitors every day and constitutes the center of the district together with the mosque,
holds importance since it is a part of Istanbul’s city texture and architecture tradition dating back to
the Ottoman period and, long before then, the Islamic Prophet period. In addition, despite all their
differences, the sources agree that the tomb of Abii Ayytib al-Ansari was protected and visited by the
Byzantines, and this motif implies that the siege, which was a military failure, was a spiritual victory.’

The Prophet Mohammad's hadiths such as “Constantinople will surely be conquered. What a beautiful
commander is the commander who conquered him, and what a beautiful soldier is the soldier who conquered him"
heralds the conquest of Istanbul. The expression of this hadith names the soldiers who participated in
the conquest of Istanbul as Ni‘mel Ceysh (conquering soldiers).” The Islamic soldiers who are known to
have been martyred in the sieges of Istanbul before the conquest are defined as evvelun (those who
came before), and those who were martyred in the conquest siege of Istanbul are defined as ahirun (last
ones)."® There are 273 ahirun graves and 21 evvelun graves whose information can be accessed within
the scope of the inventory work conducted by the Directorate of Cultural Heritage Protection of the
Istanbul Metropolitan Municipality in 2015." The tomb of Abli Ayytb al-Ansari, a companion of the
Prophet Mohammad, on which his mausoleum was eventually constructed, is undoubtedly the most
well-known of the evvelun graves.

® Drawings were supported by Erdem Karadeniz, a PhD student. Thank you for his contributions.

sA. Siiheyl Unver, Istanbul’da Sahabe Kabirleri (istanbul: istanbul Fethi Dernegi Yayinlari, 1953), 4.

, Mehmet Halit Bayri, Istanbul Folkloru (Ankara: Devlet Tiyatrolari Yayini, 1986), 16-19; Feray Coskun, "Osmanl
istanbulu'nda Miistesna bir Ziyaretgah: Eylip Sultin Tiirbesi", I1I. Uluslararast Osmanli Istanbulu Sempozyumu Bildirileri
(25-26 Mayis 2015), (Istanbul: Eyiip Belediyesi Yayinlari, 2015), 548-550.

¢ Coskun, “Osmanli Istanbulu'nda Miistesna bir Ziyaretgah: Eyiip Sultan Tiirbesi”, 550-551.

, Unver, Istanbul’da Sahabe Kabirleri, 4-5.

10 Slimeyye Meryem Arslan, “Istanbul’'un Tiirbe, Hazire, Mezarlik ve Kabir Yerleri Envanter Galismasi”, I. Uluslararas
Tiirk-Islam Mezar Taslart Kongresi Sempozyum Kitabi, (Aydin: Yeni Fikir Dergisi Yayinlari, 2018), 21.

1 Arslan, “Istanbul’un Tiirbe, Hazire, Mezarlik ve Kabir Yerleri Envanter Calismasi”, 21.
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When Uthman Ibn Ma'zun passed away, Prophet Mohammad decided to bury him close to the Al-
Masjid an-Nabawi. This decision laid the groundwork for the relationship between mosques and
cemeteries in Islamic communities.”” The impact of hadith stating that every companion of the prophet
will be resurrected on the Day of Resurrection as the leader and light of the town where they died, "
starting from this incident that took place in the second year of the Hijrah, and other such hadiths, the
tombs of companions constitute an important attraction center in the formation of cemeteries and
hazirs."" In the 16th century anonymous Menakib-1 Ab(i Ayy(b al-Ansari and Nir al-Din 'Ali al-Ansari
al-Karafi's Kitabii'n-Nefahat al-'Abir es-Sari bi-Ehadis al-Ab{i Eyy(ib al-Ansari, it is stated that the people
of Istanbul will appear before Allah on the Day of Judgement together with Abi Eyy(b. This situation
shows that the biggest motivation for burial around Eylip Tomb is the belief that the Prophet Ab{
Ayy(ib will intercede for those who are resurrected with him on the Day of Judgement. The 16"-century
anonymous Menakib-1 Ab{i Eyy(b al-Ansari and Nir al-Din 'Ali al-Ansar{ al-Karafi's Kitabii'n-Nefahat
al-'Abir es-Sari bi-Ehadis al-Ab{i Eyy{ib al-Ansari's statements that the people of Istanbul will appear
before Allah on the Day of Judgement together with Ab{ Eyy(ib show that there is a belief that Ab
Eyy(b will intercede for those who are resurrected with him on the Day of Judgement."” The Eyup
Cemetery in Istanbul is one of the most famous cemeteries formed around the tomb of the companions,
which is also one of the biggest cemeteries in terms of its area. In addition to this cemetery, which was
formed around the tomb of Abu Ayyub al-Ansari, many mausoleums and hazirs in the Eyup district are
also placed in the district due to a desire to be close to this companion.'® Many of the statesmen,
courtiers, and even rich city dwellers who died in Istanbul wanted their bodies to be buried near the
tomb of Eyup Sultan. This is due to the widely held belief that Muslims interred in locations where the
adhan recitation from the Eyup Sultan Mosque's minarets can be heard and will be spared from the
torment of the grave.”

Eytip Sultan Mausoleum, considered the pioneer of Ottoman mausoleums, is mentioned for the first
time in Fatih's foundation dated 1457. Eyup Sultan Mausoleum is an octagonal domed, cut stone
building in the style of classical period mausoleum architecture. It is illuminated on each facade by
rectangular windows with pointed draining arches at the bottom and pointed arched windows at the
top. In the interior, the walls are covered with tiles up to the upper level of the lower windows, and the
upper levels are decorated with a tile belt on which Basmala and verses from the Surah at-Tawba are
written in white celi calligraphy on a dark blue background. The uppermost parts of the walls and the
inner surfaces of the dome are decorated with pencil embroidery. Additionally, there are verse
inscriptions about the sanctity of Abu Ayyub al-Ansari on his tomb that were written by Ahmed I,
Mahmud I, and Selim 111, as well as a cell (pisegah) in the wall for the preservation of the footprint that
is thought to belong to the Prophet Mohammad.” A verse inscription consisting of four verses states

12 Arslan, “Istanbul’un Tiirbe, Hazire, Mezarlik ve Kabir Yerleri Envanter Calismasi”, 18.

15 Tirmizi, Ebu isa Muhammed b. isa, "Managqib", es-Siinen (el-Camiu's-Sahih), Thk. Ahmed Muhammed Sakir, Daru'l-
Fikr, 59.

14 Nebi Bozkurt, “Mezarlik”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi (Istanbul: TDV Yayinlari, 2004), 29/520.

15 Coskun, “Osmanli istanbulu'nda Miistesna bir Ziyaretgah: Eyiip Sultan Tiirbesi”, 554.

16 Bozkurt, “Mezarlik”, 29/520.

1» Bayri, istanbul Folkloru, 80.

1s Semavi Eyice, “Eyiip Sultan Kiilliyesi”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (istanbul: TDV Yayinlari, 1995), 12/11-
12.
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that a well located on the side of the wall inside the tomb was rebuilt by Ahmed I in 1607-1608/1016,
together with the repair of the tomb."” Ahmed I, have also added the prayer window, as well as a wall
in front of the tomb on the side facing the mosque, and a fountain with three grids draining forward
next to it, in 1613-14/1022. Today, on the left side of this wall, which is covered with tiles from different
periods, there is a large window with a cast bronze grill. While the Sancak-1 Serif was also kept in the
tomb, only its cases are located at the tomb today since it was taken to the Hirka-i Saddet Chamber in
1730 during the Patrona Halil rebellion for it not to fall into the hands of the rebels.

Abdulhamid I renewed the door and window sashes in 1786/1200 while Abdul Hamid IT had the pearl
inlaid railing wings made by his hand placed in front of the bronze door wings.” The cover of the tomb,
embroidered with the calligraphy of Mustafa Rakim, was placed by Mahmud II. The silver bars were
then installed by Nevsehirli Damat Ibrahim Pasha by the time the tomb was repaired in 1724-25 / 1137.
The mausoleum likely underwent a fundamental repair in 1798-1800 when the reconstruction activity
of the mosque took place, but its architecture was however untouched.” After this last repair, the
connection between the courtyard and the tomb structure, which is outside the courtyard, has been
made with the existing prayer window. It is reported in Hadikatu'l-cevami that the mausoleum
underwent a serious repair during the time of Mahmud I11.%

The courtyard where the fountain built by Selim III is located has two doors opening to the bazaar
and the musalla. The epitaph on the outer face of the musalla gate reads as follows: “His Excellency Fatih
built a mosque that was asked for, and intended to declare intisap by devoting the thawab to you”.

This states that Fatih Sultan Mehmed 11, who was the first builder of the mosque and the tomb,
declared intisap through this devotion. The word intisap, which is used in Sufism in the sense of a
promise that a candidate disciple will fully adhere to the sheik and the orders he will give, is an
important term that expresses Fatih's loyalty and belonging to Abu Ayyub al-Ansari, who is a martyr
of the conquest and the guide and bannerman of the Prophet Mohammad.”

The mosque Fatih built in 1458-59/863 has a single minaret with a single balcony and a structure by
which the main dome is supported by two half-domes from the sides.” While Candarli Ibrahim Pasha
had the fountain pool in the inner courtyard built, Basdefterdar Ekmek¢izade Ahmed Pasha had the
annex building in front of the musalla built in 1591-92 / 1000. Mahfiruz Hatun, the mother of Osman II
(1618-1622), then had the ciizhine adjacent to the entrance of the tomb built.”

During the reign of Ahmed III, minarets were raised in 1723-24 / 1136 to make building a ridge
possible. In 1732-33 /1145, Kizlaragasi Hac1 Besir Aga built two mahfils (gathering places) on top of the
madrasa rooms. Although it is known that the mosque was greatly damaged in the 1766 earthquake
and was repaired by the Grand Vizier Dervish Mehmed Pasha in 1776, this was not enough to save the
building. It was subsequently demolished and rebuilt a short time later. This renovation carried out by
Selim I1I in 1800/1215, formed the building setup that exists today. In addition to the courtyard, four
rooms for the imam, the tomb keeper, and the trustee, a muvakkithane and the pathway to the

1 Eyice, “Eylip Sultan Kiilliyesi”, 12/11-12.

2 Ayse Ersay Yiiksel, II. Abdiilhamid Sanatkdr ve Sanat Hamisi Bir Sultan (istanbul: Otiiken Nesriyat, 2018), 272-276.

o Eyice, “Eyiip Sultan Kiilliyesi”, 12/11-12.

», Hafiz Hiiseyin Ayvansarayi, Hadikatii'l-cevami. ¢ev. thsan Erzi (Istanbul: Terciiman Aile ve Kiiltiir Yayinlari, 1987), 100.
»; Osman Tiirer, “Biat”, Tiirkiye Diyanet Vakfi Isldim Ansiklopedisi (istanbul: TDV Yayinlari, 1992), 6/124.

24 Ekrem Hakki Ayverdi, Osmanh Mi‘marisi'nde Fatih Devri (Istanbul: istanbul Matbaasi, 1953), 217.

2 Eyice, “Eyiip Sultan Kiilliyesi”, 12/9-10.
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majesty's mahfil were also built at this time.*® In 1823, the top of the balcony of the minaret facing the
Golden Horn was destroyed by a lightning strike and rebuilt.” After this last repair, the complex
underwent maintenance and repairs on 13 Zilkade 1263/23 October 1847, 20 Shawwal 1281/18 March
1865 and 8 Cemazeyilahir 1317/14 October 1899.”® The most important repair during the Republic
period was carried out by the Foundation’s Administration between 1956 and 1958 with the special
instructions of the prime minister of the time, Adnan Menderes.”

Halit Bayri, who is a Rebuplican period folk literature and folklore compiler, outlines the
contributions that sultans and significant statesmen made to the tomb of the Eyup Sultan during their
eras, some of which were made by them. Halit Bayr1 claims that these contributions demonstrate the
value that these individuals place on Eyup Sultan. All these state officials have offered their allegiance
with various services to a person who is the symbol of conquest in the Ottoman Empire and the soul of
Istanbul. In addition, the sword girding of the Ottoman sultans at Eyiip Tomb from Ahmed I onwards
and the visits of sultans such as Suleiman the Magnificent on their way to campaigns became a tradition
that lasted until the end of the reign.” This is evidence of the Osmanogullari family's attachment to
Eylip Sultan, their closeness to him, and the fact that they always expected help from Allah in his
mercy.” The location of Cosmidion, where the Eyup neighborhood is situated, was where the Byzantine
emperors were crowned by the patriarch. This place assumed the head of the empire. In line with this,
it is also possible to characterize the sword-wearing ceremonies as a continuation of the Byzantine
tradition of crowning,*

In addition to the characteristic role of the Eyup Sultan Mausoleum in the burial tradition in Istanbul,
its high significance in the spirit of the city, especially its religious life and visitation folklore, is also
mentioned.” As quoted below, “Until very recently, almost every Muslim child born in Istanbul had a
belonging to one of these graves/magams, and mothers and fathers took special care to introduce their
children to the place where they belonged to and teach them of these places once their children reached
the age to understand.” **

Using more general expressions, Bayr1 mentions that since this subject has now become a folkloric
ritual, the public fully believes that Eyup Sultan loves children. Parents visit Eyup Sultan with their
children several times a year.” The visit of Eyup Sultan, which occurs after the child is circumcised has
been taken to relatives and neighbors a week earlier, kissed their hands out of respect, and invited them

s Eyice, “Eyiip Sultan Kiilliyesi”, 12/9-10.

»»Baha Tanman, “Eyiip Sultan Kiilliyesi”, Diinden Bugiine Istanbul Ansiklopedisi, (Istanbul: Ana Basim A.S., 1994), 3/239.

25 Sevil Derin, “Tarih Siirecte Eyiip Sultan Camisi”, Sanat Tarihi Dergisi 25/2 (Aralik 2016), 177-191.

»Eyice, “Eyiip Sultan Kiilliyesi”, 12/10.

s Zeynep Tarim Ertug, XVI. Yiizyil Osmanh Devleti'nde Ciilus ve Cenaze Térenleri (Ankara: Kiiltiir Bakanligi Yayinlari,
1999),100; Cemal Kafadar, “Eyiip’te Kili¢ Kusanma Térenleri”, Eyiip: Diin/Bugiin Sempozyum 11-12 Aralik 1993, ed. Tiilay
Artan (Istanbul: Eyilip Belediyesi, 1994), 55; Hakan T. Karateke, Padisahim Cok Yasa: Osmanh Devletinin Son Yiizyilinda
Merasimler (istanbul: Kitap Yayinevi, 2004), 51; Abdiilkadir Ozcan, “Kili¢ Alay1”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi
(Ankara: TDV Yayinlari, 2022), 25/408-410; ibrahim Hakki Cuhadar (der.), Mustafa Saft'nin Ziibdetii’'t Tevarth’i (Ankara:
Tiirk Tarih Kurumu, 2003), 15-16.

*! Bayri, Istanbul Folkloru, 80.

2 Unver, Istanbul’da Sahabe Kabirleri, 31.

% Ismail Kara, Biraz Yakin Tarih, Biraz Uzak Hurafe (istanbul: Kitabevi Yayinlari, 1998), 16.

* Kara, Biraz Yakin Tarih, Biraz Uzak Hurafe, 16.

* Bayri, Istanbul Folkloru, 81.
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to his circumcision ceremony, excites children greatly because they will be receiving Eyup toys after the
visitation, according to A. Emeksiz, provides an example of the ceremonial dimension of this visitation
ritual and folklore.”® Not only the children who will be circumcised; but children who will start school and
even young men who will enter a new job are taken to the Eyup Sultan mausoleum. Shortly, in all these
ceremonies and rituals, the Tomb of Eyup Sultan is the main place to visit in Istanbul.”” Eyup Sultan Tomb
is always characterized by crowds. Unver expresses his complaint about the beggars who appear to see
this crowd as an opportunity.”

The fact that the covers of the Kaaba and Ravza-i Mutahhara, which are called kisve, were taken to
Topkapi Palace after they were replaced with new ones, and that the keys to Mecca and Medina (mefatih-
i serifa) were exhibited in the tomb in Eytip following the suppression of the Wahhabi uprising must be
closely related to the fact that Hz. Ab{i Eyy(ib opened his house to Hz. Muhammad. "Just as the Prophet
Muhammad stayed in his house after he migrated from Mecca to Medina, the sacred objects from
Haremeyn are also staying in the tomb. Today, even the fact that pilgrims visit the tomb before going on
the hajj confirms this position of the tomb. These visits constitute the starting point of the sacred journey
from the "periphery" to the center of the Islamic world".”

According to folklorist sources, the well water in the mausoleum is believed to be healing, is associated
with Zamzam, and is used especially during Ramadan for breaking the fast, the water is drawn from the
well with a silver bucket and distributed to the visitors with silver cups.*® Folklore de Constantinople
reports that a visit to the tomb is equal to half of the pilgrimage to Mecca and that it is believed that the
leaves of the plane tree around the tomb and the baths of the tomb cure all diseases, especially infertility."
All these narratives show us that there was a perception that the water sources and trees in the vicinity
of the tomb were sacred.” This situation increases the number of visitors as much as possible.

In the Eyiip Sultan district, which has such a prominent place in the community's memory,
culture, and folklor, new graves dug because of the burial tradition, have been squeezed in from
the visible areas to the inner parts of hazirs and cemeteries surrounding the mosque and tomb.
Because of this, in addition to the tombstones, prayer windows with different bars were opened on
the surrounding walls of the hazirs located on the route of visitation, along with epitaphs in which
the name of the deceased was mentioned by the relatives of the deceased (Photo 1, Map 1). The
aspiration of these people, who were not religious or state leaders, to get Fatiha prayers from the
enormous crowd that came to visit Abu Ayyub al-Ansari is mentioned in the window inscriptions.
Although some of them have higher status, these people being mainly regular people expecting
prayers from regular people consists of a different practice based on visiting folklore.

3¢ Abdiilkadir Emeksiz, “istanbul Folkloru”, Karalarin ve Denizlerin Sultani Istanbul, ed. Filiz Ozdem (istanbul: YKY, 2009), 260.
¥ Bayri, Istanbul Folkloru, 81.

38 Unver, Istanbul’da Sahabe Kabirleri, 35.

* Coskun, “Osmanli Istanbulu'nda Miistesna bir Ziyaretgah: Eyiip Sultan Tiirbesi”, 561-562.

° Arzu Oztiirkmen, “From Constantinople to Istanbul: Two Sources on the Historical Folklore of a City”, Asian Folklore
Studies 61/2 (2002), 271- 294.

*! Henry Carnoy - Jean Nicolaides, Folklore de Constantinople (Paris: Aux Bureaux de la Tradition, 1894), 158; Charles
White, Three Years in Constantinople or Domestic Manners of the Turks in 1844 (London: Henry Colburn, 1846), 347; Ertugrul
Onalp, “Bir ispanyol Gezgininin Goziiyle 1807 Yilinda Eyiib Sultan Camii”, Tarihi Kiiltiir ve Sanatiyla IIl. Eyiip Sultan
Sempozyumu (istanbul: Eyiip Belediyesi Yayinlari, 1999), 276-281.

*2 Coskun, “Osmanli Istanbulu'nda Miistesna bir Ziyaretgah: Eyiip Sultan Tiirbesi”, 562-563.
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2. Prayer Windows of Eyup Hazirs and Their Art History Value

The dictionary definition of prayer is a plea to Allah.” Endings in epitaphs of the windows that are
the subject of our research in the lines of al-Fatiha to and for his/her soul are indicative of the expectation
of prayers from passers-by for the deceased. Fundamentally, there is no direct or indirect information
in the Qur'an and authentic hadiths about the recitation of al-Fatiha or any Surah of the Qur'an for the
deceased.” Considering the era of the Prophet Mohammad and his companions, it can be assumed that
this practice, which did not exist in the early periods of Islam, arose largely through historical
processes.* However, many verses that read as prayers, such as Ibrahim 14/41, indicate that the Qur'an
can be read for Allah's forgiveness of a person or his dead or living parents and Muslim brothers and
sisters.*® Again, the funeral prayer and the Surah al-Fatiha recited in this prayer can also be interpreted
as praying for the dead from the point of view of the Islamic religion.” From the twelfth century
onward, Shafii alims such as Imam al-Ghazali (d.1111), Ibn al-Salah al-Shahraztri (d. 1245),
Muhibbuddin at-Tabari (d. 1295), Al-Khatib al-Shirbini (d. 1570), as well as Hanafi scholars such as Ibn
Abidin, have a consensus that reading the Qur'an is worship and that the reward of every deed
performed for worship can be endowed upon the dead.” One of the customs of the Ottoman era and
the focus of this study are prayer windows, which can be seen as an architectural representation of this
tradition.

The inscribed windows in question are located on the surrounding walls of the hazirs in the form of
islets formed on both sides of the entrances around the Mausoleum of Eyup Sultan and the side of the
streets leading to the mosque. The tombs of people whose names are written in the window inscriptions
are in the hazirs where these windows are opened to. It is observed that some graves are located at a
height and distance that cannot be seen directly from the windows they are attached to, and some
graves are in cramped rows close to the window. It is possible that these windows placed on the
surrounding walls of the hazirs overlooking the route that people often use when visiting Eyup were
made to be noticed more quickly and to include the names of those lying in the tombs in the prayers of
passers-by who pray. The observations we made during the field research that communities are
praying in front of these windows, to the point it makes it exceedingly difficult to photograph these
windows, shows the continuing function of the inscribed windows. This condition shows that the
purpose of these inscribed windows is to remind visitors who are moving quickly toward their goal of
visiting the Eyup Sultan Mosque and Mausoleum to pray for the deceased in a readily understandable
manner, as well as to minimize the difficulty of reading all tombstones on a crowded row and the
disadvantage of tombs that cannot be seen from the window owing to elevation difference. The
inscribed windows, which are built in different sizes and with different decorations to attract the
attention of the public, serve as a figurative bridge that opens to the other world. The fact that people
pray respectfully in front of the prayer windows as a religious ritual shows that the tradition continues.

* Ferit Devellioglu, Osmanlica-Tiirkce Osmanlica Ligat (Ankara: Aydin Kitabevi Yayinlari, 2004), “Dua”, 1/190.

“ Mustafa Ozel, “Oliiniin Ardindan Kur’an-1 Kerim Okunmasinin Dini Dayanaklar1”, Islam Hukuku Arastirmalart Dergisi 7
(2006), 480-482.

%> Mustafa Oztiirk, “Oliilere Dua ve istigfar Niyetiyle Kur'an Okuma Meselesi.” Tefsir Arastirmalari Dergisi 3/1 (2019), 100-101.
%6 Qztiirk, “Oliilere Dua ve istigfar Niyetiyle Kur’an Okuma Meselesi”, 101.

7 Qztiirk, “Oliilere Dua ve istigfar Niyetiyle Kur’an Okuma Meselesi”, 103.

8 Qztiirk, “Oliilere Dua ve istigfar Niyetiyle Kur'an Okuma Meselesi”, 102.
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Around the Eyup Sultan Mosque and Mausoleum, eleven prayer windows bearing inscriptions
and embellishments have been identified. The windows are surrounded by marble or limestone
frames and are in a quadrangular form. It is possible to see terracing created by the moldings in
various forms on the frames. It has been observed that the window openings are closed with iron
bars in diverse ways. The engraving technique was applied in the epitaphs and decorations of the
windows. In some of these windows, which are the products of the Westernization period, floral
and object-oriented decoration is observed, following the artistic expression of the period. In
addition, the epitaphs on the windows in question convey the deceased's identity, epithet,
hometown, and profession. Some of the windows that are the subject of our study also have
signatures of the calligraphers on their epitaphs. It is indicated that the epitaphs signed by
calligraphers, which are beautiful examples of calligraphy, are more common in the city of
Istanbul, which has more historical culture accumulation than other cities.* It has been observed
that the epitaphs on the mentioned prayer windows are in taliq and thuluth style in celi sizes.

Through the prayer windows that open directly to the street, the deceased people were included
in everyday life and their memory was kept. To draw attention to the identity and prayer request
of the entombed, the family members of the departed individuals buried in the hazirs behind the
windows adorned openings on the walls in front of the tombs. In this way, passers-by were
attracted to the tombs and the prayer for the deceased person was allowed to always continue.
Through our research, it was observed that the tombstones of Husna Hanim, Seyyid Mehmed
Sadeddin Efendi, Hafize Hanim and Mehmed Emin Bey were in the front row of the hazir facing the
window, while the tombstones of Hamdullah Bey and Esma Hanim were in the middle row. The
tombstones of Morevi Ebubekir Pasha and Sogukcesmeli Ebubekir were in the back row. The
tombstones of Habibe Hanim, Dilber Hanim and Hatice Sefika Hanim could not be located through
our examination. It is highly likely that the mentioned tombstones were replaced or lost over time.
But thanks to the prayer windows, their names have been kept alive in memory. It is possible to
classify prayer windows in terms of opening and shape as linteled, pointed arch pedimented, and
arched capstoned.

2.1. Linteled Windows with Rectangular Openings

The two knotted iron grilled and linteled prayer windows placed side by side, placed on the hazir
wall of the Dar'ul-hadith, which is located opposite the fountain courtyard of the Eyup Sultan
Mosque reflect the artistic sense of the period. These two prayer windows differ from others in that
they are topped with a floral arch. It can be understood from the material difference between the
wall and the windows that both marble windows were placed in the wall long after the wall was
built (Photo 2). The vertical rectangular window belonging to Nefise Husna Hanim on the left
exhibits a rich aesthetic appearance. A more ornate and aesthetic arrangement of the prayer
window belonging to the lady in question can be associated with the place of a woman in society.
The celita'liq epitaph placed in the semicircular space in the arch reads “Haza’l-Kabr merhiime Nefise
Hiisna / Hamm binti Sakir Efendi Fi 12 Ramazan 1278" (Illustration 1-1a). The date section does not only

* Hiisrev Subasi, “Eyiip Sultan ve Civarindaki Mezartas1 Kitabelerinin Hat San’at1 ve Tarihi Agisindan Onemi”, Tarihi,
Kiiltiirii ve Sanatiyla I. Eyiipsultan Sempozyumu Tebligler (9-11 May:s 1997) (istanbul: Eyiip Belediyesi Yayinlari, 2009), 182.
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contain the year, but the full date of 12.09.1278/13.03.1862 in the form of day, month, and year. The
frame of the window has the characteristics of a curb, and its surface is filled with curved branches.
The arch contains a floral composition in the form of a high embossing, used to enhance the plastic
effect. On the side edges of the arch, floral motifs developing from floral curved branches and
motifs of roses in vases are apparent. The upper part was finished with ray arms, the ends of which
were arranged in the form of arrows. The rose motif located here being the sign of Prophet
Mohammad is the clearest expression of religious faith and sanctity of the people reflected in art.
*® The tombstone belonging to Nefise Husna Hanim is in the first row in front of the window. The
cap of the headstone with the celi taliq epitaph is broken, and the inscriptions are highly eroded.
The rose branch-adorned footstone is located on the ground over the grave (Photo 2a).

The prayer window on the right has a rectangular, nearly square, opening and belongs to Es-
Seyyid Mehmed Sadeddin Efendi. The celi thuluth epitaph reads “Evlad-1 Ebussud’'dan ve mevali-i
izamdan, Isazade merhiim ve magfuru’l-muhtac ila rahmet-i Rabbihi’l-gafir Es-Seyyid Mehmed Sadeddin
Efendi’nin rtihiygiin el-Fatiha". Looking at the epitaph, it is apparent that the person who has his name
written on this window is a descendant of a Prophet (Illustration 2-2a). In addition, the presence of
the signature of an artist of the period located on the edge surfaces of the epitaph indicates the
importance of the window. It is claimed that the best calligraphers and miniaturists worked on the
inscriptions of the upper class of the Ottoman era, who were buried close to Eyup Sultan.” The
epitaph of the mentioned prayer window has the signature of Vahdeti Efendi.”” The arch has a spiral
composition developing from curved branches on the side edges and a radiative arrangement is
seen on the epitaph. Prayers of Rabbena in celf thuluth style are inscribed on the headstone dated
1269-1271, signed by Vahdeti and located in front of the inscribed window; and the identification
information of Sadeddin Efendi is inscribed on the footstone inscribed with celi thuluth style,
located nearest to the window. (Photo 2b).

There are two linteled prayer windows side by side on the back hazir wall of Eyup Sultan Tomb
on Silahtaraga Street (Photo 3). Hamdullah Efendi is the owner of the twisted iron grilled window
with a nearly square, nearly rectangular, opening on the right. The epitaph written in celi thuluth
calligraphy on the window reads “Sehremini merhiim Hafiz Mustafa Efendi/zdde darphane-i amire katibi
Hamdullah Efendi/Merhiimun rithiygiin el-Fatiha" (Illustration 3-3a). The window epitaph requesting
a prayer of al-Fatiha is enclosed in a horizontal rectangular panel. According to the epitaph,
Hamdullah Efendi was the master of the mint of his time and belonged to the family of Mustafa
Efendi. Hamdullah Efendi's headstone, which is two rows behind the window, is dated 1216/1801-
1802, has a broken cap, and is decorated with celi thuluth epitaph and rose branches at both sides.
(Photo 3a).

The prayer window with a vertical quadrangular opening on the left, which is 56cm from the
other window, belongs to Esma Hanim and has a flat lintel. The difference between this window
belonging to Esma Hanim and the one next to it is that iron spears are added at the lower row level
of the window grill. The disparity of the lintel in the window and the surrounding wall indicates

*°Yildiz Demiriz, Osmanli Kitap Sanatinda Natiiralist Uslupta Cicekler (istanbul: iU Edebiyat Fakiiltesi Yayinlari, 1986), 346.
*! Subas1, “Eyiip Sultan ve Civarindaki Mezartas1 KitAbelerinin Hat San’at1 ve Tarihi Agisindan Onemi”, 184.
*2 Subas1, “Eyiip Sultan ve Civarindaki Mezartas1 KitAbelerinin Hat San’at1 ve Tarihi A¢isindan Onemi”, 188.
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interventions made in subsequent periods (Illustration 4). There is an epitaph written with celi
thuluth calligraphy on the surface of the upper lintel that reads: “El- Hac Osman Nuri Pasa halilesi
Yusuf Pasa validesi El-Hacce Esma hammin rihiyciin el-Fatiha” (Illustration 4a). According to her
epitaph, it is understood that Esma Hanim, who belongs to the family of a pasha, was referred to by
the epithet El-Hacce. The tombstone of the mentioned person is in the middle row on the opposite
side of the window (Photo 3b).

It is known that the courtyard wall of the mosque in the back part of the Cifte Gelinler (Double
Brides) tomb in Eyup, in the section where the Mehmet Ali Pasha family grave is located, was
demolished and two large prayer windows (Photo 4) were built in its place (Haskan 1993: 187). The
iron bars of the transverse rectangular prayer window built for Hafize Hanim on the right side are
decorated with inward facing “C” curves. The upper part of the marble-framed window ends with
a molding animated with concaves and convexes (Illustration 5). It can be said that the “C” curved
bars and the concave and convex moldings, common in the late period, reflect the understanding
of the art of the period. The epitaph written with celi thuluth calligraphy, the ends of which end
with the palmette motifs, placed on the window reads: “Sadr-1 a’zam ve Serddr-1 ekrem El-Hac Mehmed
Emin Pasa merhiimun zevce-i muhteremleri merhume ve magfurun lehd Hafize Harum riihlaryciin el-Fatiha
sene 1209 fi 26 Cemaziye'l-ahir Leyle-i Ahad/ Kasik¢izade" (Illustration 5a). The fact that Kagikgizade, the
famous calligrapher of his period, inscribed the epitaph, the date of which is given as 26.06.1209
/18.01.1795, provides a clear example that reflects the difference in societal status on art. Hafize
Hanim's tombstone capped with an onion, with the epitaph signed by Kasik¢izade with the same
date and character, is located in the first row in front of the window, in the hazir (Photo 4a).

The prayer window built for Mehmet Emin Bey, the son of Mehmet Ali Pasha, is located adjacent
to the left of the prayer window of Hafize hanim. The upper part of the prayer window in question,
which has a rectangular vertical section, is “C” and “S” curved on the side edges and ends with an
overspilling cornice. The window opening here is closed with curved grills, with “S” curves placed
opposite to each other and “C” curves facing inward in the lower and upper rows (Illustration 6).
The molded soffit and the” C “and” S" curves exhibit the decoration style of the period. It is
interesting that this style of decoration, which was applied in the architectural and ornamental
elements of various states of the Empire in the late period, was also applied in a plain prayer
window. The cell taliq calligraphy epitaph reads: “Serddr-1 Ekrem El-Hac Emin Pasa merhiimun
mahdum-1 miikerremleri Sadr-1 Rumeli payesi olub sabikan Sadr-i Anadolu merhiim Mehmed Emin
Beyefendi’nin rithiyciin el-Fatiha- El-fakir Abdiilkadir ibnii’I-merhum gufira lehiima 1225” (Illustration 6a).
It is worthy of notice that the epitaph requesting a prayer of al-Fatiha from the people was written
by yet another calligrapher (Abdulkadir). Mehmed Emin Bey's turban-capped tombstone dated the
same date but exhibits a celi thuluth epitaph is in front of the prayer window (Photo 4b).

At the back of the inner courtyard of the Eyup Sultan Mosque, two prayer windows were placed
side by side on the rubble stone perimeter wall of the hazir, located in the direction of Beybaba
Street at the gate C exit (Photo 5). The prayer window located towards the top of Beybaba Street
has frames made of limestone. The upper part of the knotted iron-grilled and lintelled window with
a vertical rectangular form has a semicircular symbolic arch (Illustration 7). An arc-shaped
pediment opening is observed under the arch. The section containing the epitaph is located on the
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lintel surface. The mentioned epitaph reads “Viizerd-i zevi'l-ihtiramdan/Miitekaiden irtihdl-i dar-1 beka
iden/Merhiim Morevi Ebubekir Pasa/Ruhlarina rizaen lillahi-I-Fatiha 1248". The inscription was written
in celi taliq calligraphy on two lines with two cells in each line (lllustration 7a). The epitaph
emphasizes where the deceased pasha originated (Mora), and an elegant gratifying sentence was
used while mentioning him. Tulip motifs emerge from the standing and flatten hemispherical vases
located on the quadrangular panels on the corner surfaces of the epitaph. The tombstone of Morevi
Ebubekir Pasha in the hazir is in the back most part opposite the window (Photo 5a). The
sarcophagus tomb, which is located far from the window placed adjacent to the main wall of the
mosque, and far above due to the elevation difference, is in ruins.

The prayer window on the left side is arranged in the same way with a lintel and a knotted iron
grill. However, interventions have deformed the form of the window (Illustration 8). The epitaph
inscribed with celi thuluth calligraphy reads “Merhiim Sogukgesmeli Ebubekir Efendi’nin ruhlart icin el-
Fatiha. Fi 3 Safer 1238”. This window also indicates where the deceased person originated
(Sogukcesme) (Illustration 8a). The surfaces of the oval panels on the side edges of the epitaph were
decorated with four-leaf rose motifs in a vase with legs and grooves using a carving technique. The
bottom of the epitaph has a palmette motif surrounded by curved leaves from two directions. The
vase motif common in the 16th and 17th centuries,” has been emphasized with flowers coming out
of the vases as part of the motifs on square fountains in the Westernization period.” These two
prayer windows, dated to be built in the late period, are decorated with vases and flowers coming
out of them, like the decoration of fountains of their period. They show parallels with baroque
decorated structures. The epitaphed headstone of Sogukcesmeli Ebubekir Efendi located in the
hazir is two rows behind the window, at a height that makes it impossible to be seen from the road
due to the elevation difference (Photo 5b).

2.2. Arched Capstoned Prayer Windows with Rectangular Openings

At the corner of the cut stone perimeter wall around the Ferhat Pasa hazir, near gate C of the
Eyup Sultan Mosque, there is an iron-grilled prayer window with a semicircular arch. It is seen that
the side frames of the window in question are animated with profiled moldings (Photo 6). The
epitaph located on a horizontal rectangular panel on the outside of the window inscribed with celi
thuluth calligraphy reads “Asakir-i Hassa Hazret-i Sahane ve Nizamiye seraskeri devletlii Hiisrev
Muhammed Pasa hazretlerinin harem-i muhteremeleri Habibe Hanim'in ruh-i serifine Fatiha" (Illustration
9-9a). The epitaph indicates that Habibe Hanmim was a high-ranking soldier's wife. Our
investigations failed to turn up the tombstone for Habibe Hanim.

2.3. Pointed Arch-Pedimented Prayer Windows with Rectangular Openings

The cut stone surrounding the wall of the Hac Emin Efendi family grave, which is situated on
Beybaba Street in the back part of the Eyup Sultan Tomb and leads to Piyer Loti Street, was adorned
with a pair of pointed arch pedimented and knotted iron grilled twin windows in a vertical
rectangular form with the same dimensions (Photo 7, Illustration 10). The aligned raised panels of

> Azade Akar, “Tezyini San’atlarimizda Vazo Motifleri”, Vakiflar Dergisi 8 (1969), 267-271.
**H. Orciin Barista, Istanbul Cesmeleri Azapkapi Saliha Sultan Cesmesi (Ankara: TTK Yayinlari, 1995), 38-57.
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the same size were placed symmetrically on the bottom of the windows. The epitaph surrounded
by the pointed arch pediment in the right direction contains four lines inscribed with celi taliq
calligraphy. The epitaph reads “Ah mine’l mevt/ Reis’iil-ulema Nakibiil-esraf/Ayandan Riza Efendi
merhtimun halilesi/Dilber Hanim'in ruhuna fatiha Sene 1333" (Illustration 10a). The celi taliq inscription
on the pediment to the left side reads “Ah mine’l-mevt/ Reis’iil-ulema Nakibii'l-esraf/Ayandan Riza
Efendi merhiimun kerimesi/Hatice Sefika Hamum'in rithuna Fatiha Sene 1346" (Illustration 10b). The
epitaphs indicate that the prayer windows were built side by side for the wife and daughter of Riza
efendi, who was an ulema. The phrasing of the epitaph conveys that the deceased belonged to a
family from the Ilmiye class. In addition, these epitaphs are unique in that they start with the word
“Ah mine'l mevt.” The change in the perspective of Ottoman society towards death in the late
period, which previously had a fatalistic and temperate understanding of death, was caused by
social dynamics. Laquer indicates that this expression of complaint is an indicator of spiritual
change in society, especially in the upper social stratum.” The gravestones of Dilber Hanim and
Hatice Sefika Hanim in the hazir could not be located through our examinations.

Conclusion

The prayer windows that we investigated are those of Hafize Harum. They are situated around the
Eyup Sultan Tomb and Mosque on Silahtaraa Street, Piyer Loti Street, Beybaba Street, and Cami-i Kebir
Street. (d. 1794-95/1209), Hamdullah Efendi (d. 1801-02/1216), Mehmed Emin Beyefendi (d. 1810-
11/1225), Ebubekir Efendi (d. 1822-23/1238), Ebubekir Pasa (d. 1832-33/1248), Habibe Hanim?, Es-
Seyyid Mehmed Sadeddin (d. 1852-1855/1269-1271), Nefise Hiisna Hanim (d. 1861-62/1278), Esma
Hanim (d. 1864-65/1281), Dilber Hanim (d. 1914-15/1333), Hatice Sefika Hanim (d. 1928-29/1346). We
were unable to locate the tombstones of Dilber and Hatice Sefika Hanim, whose windows are next to
each other and are at a family grave, and Habibe Hanim, whose name is etched on the window at the
corner of the perimeter wall encircling the Ferhat Pasa hazir on the route to Sultan Resat Street. This
may be due to the increasing burial rates over time. Dilber Harum and Hatice Sefika Hanim may also
have been buried without headstones since they are buried at a family grave.

It is understood that the epitaphs of the prayer windows inscribed with requests for al-Fatiha
prayers in benefit of the buried, which attracts the attention of people visiting Eyup Sultan, in especially
high numbers on religious days and nights such as Friday, were built on the same dates as the graves
that could be identified. This may be because most graves are in places that cannot be immediately seen
from the windows. The prayer windows of Es-Seyyid Mehmed Sadeddin Efendi, Nefise Hiisna Hanim,
Hafize Hanim, and Mehmed Emin Beyefendi are decorated in a flashier manner and are larger than the
others. These windows are also distinguished from the others by the fact that they are signed by a
calligrapher and their attached graves are located right in front of the windows. This suggests that
these people who are part of the families of well-established and high-status personalities' such as
Sadrazam Mehmed Ali Pasa and Ebussuud had the opportunity to choose their burial sites from choice
locations.

% H, Peter Laquer, Hiive'l Baki Istanbul’da Osmanl Mezarliklari ve Mezar Taslari, gev. Selahattin Dilidiizgiin (istanbul: Tarih
Vakfl Yurt Yayinlari, 1997), 83.
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It is understood that these 11 prayer windows we examined, which are a part of the visitation
culture in Istanbul folklore, were built in dates between 1794 and 1929. Examining the epitaphs of
the windows, it is seen that the architectural elements in question are dated to the end of the 18th
century and the first half of the 20th century and that five of them belong to men and six to women.
The windows are mainly built from marble; however, limestone windows are also present. These
windows were classified as having rectangular openings (vertical rectangular, transverse
rectangular, and rectangular close to square) with lintels, pointed arch pediments, and arched
capstone. It is seen that the rectangular openings are closed with iron grills in various styles. These
windows of the late period exhibit the artistic understanding of the period with their architectural
details and decorative features. Concave and convex moldings,” C “and” S" curved molding
corniced and iron grills, floral and object-oriented stone decorations seen on the window
capstones, and pediments are reflections of the artistic preferences of the Western-influenced
architectural period. The stone decorations in the first two examples are decorated with high
embossing to enhance the plastic effect. The epitaphs, which are carved and embossed from the
surface, are generally located on the pediment of the windows. These epitaphs are inscribed with
celi thuluth or celi taliq calligraphy, like the tombstones. Some of the epitaphs are signed by their
artists. The epitaphs also bring light to the language used by the people of the period, the
nicknames they used and their perspectives on death.

The specified building components were built during a time when Baroque, Imperial, and
eclectic decorative styles dominated Ottoman architecture. It is seen that the decorations made on
the prayer windows bear the traces of these styles. Although these windows, in front of which
people now stand and pray, were created as a component of the visitation culture that grew up
around the tomb of Eyup Sultan, it is believed that they have developed their folklore.
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Map 1: Location of Prayer Windows with Inscriptions in the Tomb of Eyiip Sultan (VGMA/istanbul)
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Photo 2: The graveyard with the tombs and prayer windows of Nefise Hiisna Hanim and Seyyid Mehmed Sadeddin
Efendi (Aliye Oten Arsivi)

illustration 1-1a: Nefise Hiisna Hanim's prayer window and inscription
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illustration 2-2a: Seyyid Mehmed Sadeddin Efendi’s prayer window and inscription
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Photo 3: The graveyard with the tombs and prayer windows of Hamdullah Efendi and Esma Hanim (Aliye Oten
Arsivi).
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illustration 3-3a: Hamdullah Efendi's prayer window and inscription.
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Photo 3a: Gravestone of Hamdullah Efendi (Aliye Oten Arsivi).

illustration 4-4a: Esma Hanim's prayer window and inscription
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Photo 4: The graveyard with the tombs and prayer windows of Hafize Hanim and Mehmed Emin Bey
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Photo 4a: Gravestone of Hafize Hanim (Aliye Oten Arsivi)
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Photo 4b: Gravestone of Mehmed Emin Beyefendi (Aliye Oten Arsivi)
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Photo 5: The graveyard with the tombs and prayer windows of Morevi Ebubekir Pasa and Ebubekir Efendi (Aliye
Oten Arsivi)

NN &f/urfj [@}9 }?Wjﬁé@%

B8 58 ) (G a2

illustration 7. Morevi Ebubekir Pasa's prayer window

llustration 7: Mehmed Emin Beyefendi's prayer window
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illustration 8a:

illustration 8: Ebubekir Efendi's prayer window
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Photo 6: Habibe Hanim's prayer window (Aliye Oten Arsivi)
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Photo 7: The prayer windows of Dilber Hanim and Hatice Sefika Hanim (Aliye Oten Arsivi)

illustration 10: The prayer windows of Dilber Hanim and Hatice Sefika Hanim
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illustration 10a/10b: Dilber Hanim and Hatice Sefika Hanim’s inscription of prayer windows.
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ABSTRACT

Among Turks, major religions with universal messages have always been welcomed with tolerance.
The fact that Turks generally did not convert to religions other than Islam led to the interpretation
of Islam as the most suitable religion for the character and national culture of Turks, and for this
reason, Turks accepted Islam voluntarily, not by force. The proximity of the Turks to the Muslim
regions made it easier for them to become Muslims and they became Muslims in groups. The
statement in the Qur’anic Ayat 4l -Kursi; His pulpit has encompassed the heavens and the earth w; y}th
a0y 0035 6305 Slgkis (3, U cowad the similarity in the fact that Gok Tengri, which they have believed
in since the beginning of their existence, is both in the sky and much closer to them (closer than
their jugular veins) has facilitated the change of belief in the Turks. The seven stories of the sky,
which their ancestors saw as U¢mak, the fact that hell is seven stories below the earth, free thought
and tolerance in both religions and the fact that there is only one God religion. The compatibility
of the belief in God with hundreds of years of customs and traditions facilitated the acceptance of
the idea that Islam was a suitable religion for them. The enmity against Muslim Turks, which started
in the Christian world with the progress of Turkish tribes towards the West after the adoption of
Islam, has increased the efforts of fanatical missionary Christian writers to create prejudice with
their publications, which are far from historical facts, to demonize Turks in the Western public
opinion. The common characteristics of these writers are that they fictionalize alleged inhumane
crimes against Christians and present them as if they were true, and that they unconditionally
support Greeks and Armenians, whom they see as the real owners of Anatolia. In this way, they
accelerated the spread of "Islamophobia" in Western public opinion, and the persecution and
massacres of Muslims were ignored. However, neither the Holy Qur’an, the Turks, nor the Prophet
Muhammad deserve these accusations and slanders. However, the literature review revealed that
no specific research (thesis, book, article) has been conducted on the subject. In this context,
although Muslim-Turkish enmity has been used in different ways in original studies conducted by
researchers, the impact of missionary activities that started especially in the 19th century and the
main reasons for this enmity have not been investigated specifically by missionary writers. The
publications of the two missionary authors researched in this study have not been translated into
Turkish until today. As a methodology, the literature review on the impact of missionary and
missionary activities on Muslim Turcophobia was applied in the form of the publications and
analysis of the missionary authors taken as an example for the study during the period. The study
aims to investigate the root causes of Muslim Turcophobia and to draw the attention of researchers
to the issue in the context of two missionary writers (George Horton (d. 1942), Sir Edwin Pears (d.
1919)) who insulted, slandered, and attacked Muslims and saw Muslims as a threat to Christianity
in the Turkish nation.

Keywords: History of Religions, Muslim Turkophobia, Missionary, Sir Edwin Pears, George Horton
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Tiirkler arasinda evrensel mesajlar iceren biiyiik dinler her zaman hosgori ile karsilanmustir.
Tiirklerin genellikle islamiyet disindaki dinlere gegmemeleri, islamiyet'in Tiirklerin karakterine ve
milli kiiltiiriine en uygun din olarak yorumlanmasina yol agmis, bu nedenle Tiirkler islamiyet'i zorla
degil, gontllii olarak kabul etmislerdir. Tiirklerin, Miisliman Bolgelerine yakinhigi onlarin
Miisliiman olmasii kolaylastirmis, topluluklar halinde Miisliiman olmuslardir. Kur’an Ayet'i- 4l-
Kiirsi'deki ifadesi ile; Onun minberi gokleri ve yeri kusatmustir <=5 ..l Sl Uy asS3 5 'u*/;c. s ol 0
varoluslarinin baslangicindan beri inandiklart Gok Tengri' nin hem Gok'te hem de onlara ¢ok daha
yakin (sah damarlarindan daha yakin) olmasindaki benzerlik Tiirklerdeki inang degisimini
kolaylastirmistir. Atalarinin Ugmak olarak gérdiikleri yedi kat gok, cehennemin yerin yedi kat
altinda olmast, her iki dinde de 6zgiir diisiince ve hosgori olmasi, tek Tanr1'li bir din olmasi. Allah
inancinin yiizlerce yillik 6rf ve adetlerle uyumlulugu islamiyet'in kendilerine uygun bir din oldugu
fikrinin kabuliinii kolaylastirmistir. Tiirk kavimlerinin Islamiyet’i kabuliinden sonra Bati'ya dogru
ilerleyisi ile de Hristiyan diinyasinda baslayan Miisliiman Tiirk diismanhgi, fanatik misyoner
Hristiyan yazarlarin, Tiirkleri, Bat1 kamuoyunda seytanlastirmaya yonelik, tarihi gerceklerden ¢ok
uzak yaynlariyla 6nyargi yaratma cabalarimi artirmistir. Bu yazarlarin ortak 6zellikleri;
Hristiyanlara yonelik, insanlik disi oldugu iddia edilen suglar1 kurgulayarak, gercekmis gibi
sunmalari, Anadolu'nun gercek sahibi olarak gordiikleri Rum ve Ermenilere, kosulsuz destek
vermeleridir. Boylelikle bati kamuoyunda Islamofobinin yayilmasini hizlandirmis, Miisliimanlara
yapilan zulim ve katliamlar gérmezden gelinirmistir. Oysa bu itham ve iftiralari ne Kur’an, ne
Tiirkler, ne de Hz. Muhammet hak etmektedir. Ancak, yapilan literatiir taramasinda konuyla ilgili
dzel olarak bir arastirma (tez, kitap, makale) yapilmadig1 goriilmiistiir. Bu baglamda, Miisliiman
Tiirk diismanligy, arastirmacilar tarafindan yapilan 6zgiin calismalarda farkh sekillerde kullanilmis
olsa da diismanhgm, 6zellikle 19. Yiizyilda baslayan misyonerlik faaliyetlerinin etkisi ve temel
nedenleri misyoner yazarlar 6zelinde arastirilmamustir. Hatta calisma kapsaminda arastirilan iki
misyoner yazarin yaymlar1 bugiine kadar Tiirkceye ¢evrilmemistir. Metodoloji olarak, misyonerlik
ve misyonerlik faaliyetlerinin Miisliiman Tiirk diismanligina olan literatiir taramasi, dénem icinde
calismaya 6rnek olarak alman misyoner yazarlarin yayinlari ve analizi seklinde uygulanmistir.
Galismanin amaci, Miisliiman Tiirk diismanhig yapan misyoner yazarlarin Miisliimanhga karsi
hakaret, iftira ve saldirilarinin bulundugu ve Tiirk milleti 6zelinde Miisliimanhigi, Hristiyanlik
karsisinda bir tehdit olarak géren iki misyoner yazar (George Horton (1. 1942), Sir Edwin Pears (51.
1919)) Szelinde Miisliiman Tiirk diismanliginin temel nedenlerini arastirmak ve arastirmacilarin
konuya dikkatini cekmektir.

Anahtar Kelimeler: Dinler Tarihi, Miisliiman Tiirk Diismanlig1, Misyonerlik, Sir Edwin Pears, George
Horton
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Introduction

When the study was examined in terms of literature review, doctoral and master's theses
prepared so far were examined, but studies specific to Muslim and Turkophobia could not be found.
It was observed that the researchers only concluded by examining the relations between Muslims
and Christians within missionary activities. It was observed that there were 147 (doctoral and
master's) theses on missionary work in the National Thesis Center and these theses were partially
used in the preparation of the study. On the other hand, when academic studies (books, articles)
were analyzed, it was observed that there was no study specifically on Muslim-Turkish hostility.
The publications of the missionary authors taken as examples for the study have not been
translated into Turkish until today, nor have they been researched. On the other hand, within the
scope of the studies on Muslim Enmity and missionaries, the issue of Muslim Turcophobia was
partially touched upon. Relevant sources were utilized in the study. This study, which is a first in
the literature, is important in terms of setting an example for future research.

The famous American historian Justin McCarthy wrote the following in the foreword of his book
Death and Exile, in which he describes the massacres of Muslim Turks by imperialist states during
the last period of the Ottoman Empire with material and moral support and historical documents:

This translation appears on the seventeenth anniversary of the publication of Death and Exile.
Death and Exile was not the last word on the atrocities inflicted on the Muslims of the Balkans,
Anatoly, and the Southern Caucasus. In the past seventeen years we have learned of others who
endured massacre and exile, but were not included in Death and Exile: More than three-fourths of
the Turks of the Dobruja, for example, died or were forced from their land in the period of the 1877-
78 war, as were one-third of the Bosnian Muslims. I and others have written of them elsewhere.
Others, especially in Turkey, have written in detail on the fate of the Turks in the wars and
deportations in separate regions. New information is being found constantly in the Prime
Minister's Archives and the Military Archives. Indeed, the amount of new information on the
suffering of the Turks is overwhelming, it will take another, younger, scholar to bring it together
into a new and more complete study. Sadly, that scholar also will be able to include new massacres
and new Muslim exiles, for Bosnia, Kosovo, and Karabag have taught us that the death and exile of
the Muslims is not over.'

The Turks, whose living conditions in Central Asia had deteriorated, were introduced to Islam
during their westward raids and soon became the guardians (swordsmen) of Islam. After the battle
of Malazgirt in 1071 between the Muslim Oghuz Turks and the Eastern Roman Empire, the Oghuzs'
homelandization of Anatolia and their dominance over the Middle East (especially Jerusalem) was
perceived as a threat to Christianity, and this was the beginning of a war that continues to this day.

The Byzantine Emperor Alexi Komnen (d. 1118), to prevent the settlement of the Turks in
Anatolia, had started the Crusades.” Under the pretext that the Muslim Turks prevented Western pilgrims
from traveling freely to the Holy Land, also the Pope launched the Crusades to retake and hold
Jerusalem. With this statement, Muslim Turks were shown as the cause of the Crusades with a

! Justin McCartey, Oliim ve Siirgiin, (istanbul: inkilap Kitapevi, 1998), 15- 16.
? ismail Hakki Uzungarsili, Biiyiik Osmanh Tarihi. 1. Cilt, (Ankara: Tiirk Tarih Kurumu), 2.
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negative perception of Turks, the east-west distinction was emphasized with the expression
Western pilgrims and Muslim Turks, and with an expression shaped through the element of religion
with the perception of friend and enemy, the Turks were made enemies by creating the perception
of an "infidel society" that prevented Westerners from pilgrimage.’

After the fall of the Anatolian Seljuk State, the settlement of the Turks in Anatolia and the
expansion of their lands by turning their direction to the west was destined to Osman Gazi, the
head of the Kay: tribe, and his sons, who were an end principality in the S6giit region after the
collapse of the Anatolian Greek Seljuk State. The Osmanogullar1 Principality ensured the growth of
the state and its transformation into an empire in a short time with the justice, tolerance, and
freedom of belief it showed against the massacres committed by the Crusaders in the Christian
lands it conquered in the wars it won. For the West, however, the fall of Constantinople, the capital
of the Eastern Roman Empire, in 1453, and the Hagia Sophia, which was built by Emperor Justinian
I in the 6th century and is considered the most important church of the Orthodox sect and
Christendom after the church of St. Pietro in Rome, a monument at the crossroads of cultures, to the
Muslim Turks and converted into a mosque caused a great trauma that continues to this day.
However, the Turkish army, which entered Istanbul under the command of Sultan Mehmet the
Conqueror exactly 250 years after the sack of Istanbul by the Latins, preserved all the cultural
heritage and richness of the city, unlike the burning and looting of Istanbul by the Latins, and
maintained their existence, beliefs, and culture for hundreds of years with the understanding of
tolerance, justice and freedom shown towards other non-Muslim communities, especially the
Orthodox community. Even though the Hagia Sophia Church, the most important sanctuary of the
Orthodox community, was converted into a mosque, the icons with human figures and Christian
signs inside were preserved until today by covering them with plaster, which can be skillfully
removed later.

For the American missionary George Horton, 1453 was a black year. For him, the revival of
Byzantium, the last remaining civilization in Anatolia, was a missionary mission:

Since that black year of 1453, the only civilization that has existed in Turkey is that provided by
the Christian remnants of the former Byzantine Empire. That is why the work of American and
other missionaries was of great importance. They first went to Turkey to convert Muslims. They
realized that they could not do this, but that their main task was against Christians who were eager
for upliftment and enlightenment. The latter's recent rapid development in advanced agriculture,
industry, commerce, and education was revitalizing Christianity in the East and reweaving the
dilapidated and shattered fabric of the old Byzantine Empire. The great Christian powers were
given a late and final opportunity to right the wrong done to the world by the Turkish capture of
Hagia Sophia, the temple of eternal wisdom.*

*M. Bileydi Kog, “Fransiz Ortaokul Tarih Ders Kitaplarinda Tiirk imaji". Cumhuriyet Tarihi Arastirmalari Dergisi, 19(37),
348-377, (Bahar 2023), 359.

* George Horton, The Blight of Asia, An Account of the Systematic Extermination of Christian Populations by Mohammedans and
of the Culpability of Certain Great Power, by with the True Story of the Burning of Smyrna, (USA: The Bobbs-Merrill Company,
1926), 60.
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Sir Edwin Pears, a British missionary who, like Horton, lived in Constantinople for forty years
and later wrote two books about his experiences to demonize the Muslim Turks, wrote in his book
Forty Years in Constantinople:

“The New Rome of Constantine Augustus came under the rule of a horde of Eastern adventurers,
originally Turanians and mongrels through polygamy. This was Asia's greatest victory in its dispute
with Europe. For decades to come, at least, it seemed likely that the East would be able to destroy
all the fruits of Marathon.™

The Ottoman Empire's inability to maintain its position and power against a Europe that became
conscious and powerful with the Renaissance and Reform movements that started with the
transformation in Europe, the enrichment of the bourgeois class, which became richer and more
educated, and the slaughter and plunder of primitive civilizations by the Western explorers
crossing the Atlantic Ocean had disrupted the balance of power between them. The era of European
kings asking for help from the Ottoman Empire even in their wars with each other was over, and
the era of destroying the Ottoman Empire by uniting with their alliances began. For states like the
British Empire and France, the Ottoman Empire was an obstacle on the trade routes to their
colonies in the east, and a gateway to the warm waters of the Mediterranean and the Persian Gulf
for Russia in the north to develop its trade. In short, by the 19th century, the Turkish presence in
Anatolia had become an "oriental problem" for the Western powers. The solution was to organize
nationalist fanatics among the non-Muslims who had lived peacefully in the Ottoman Empire for
hundreds of years, with all kinds of weapons and material support from outside, to create unrest,
and to prevent the interventions of the Turkish public order forces against the unrest and riots
caused by these disturbers by spreading the false news of Turks are massacring Christians! through
newspapers to the Western Christian public opinion..., to demonize the Turks by reviving the image of
the barbaric Turks of hundreds of years ago, to expel them from Anatolian lands to the east, to
ensure the establishment of Greek, Armenian, Kurdish, and Arab states in the places vacated by the
Turks through mandate administrations to be established under the control of imperialists, and to
turn Hagia Sophia back into a church and make it the center of faith of the Orthodox world. To
achieve this goal, they aimed to mobilize the pious Greek and Armenian Christians, Kurdish and
Arab ethnic structures in Anatolia and the Middle East with the missionaries they sent to Anatolia
since the beginning of the 19th century and the missionary schools they opened by using the
opportunities created by the Tanzimat and Islahat Edict.

Western Christian fanatics welcomed the success of foreign-sponsored revolts within the
Ottoman Empire with great joy, while those that failed were propagandized to Western public
opinion as a Turkish genocide. In 1821, the establishment of the Greek state in 1830 was applauded,
ignoring the tens of thousands of Muslim Turks who were massacred by Greek gangs in the revolt
that started in the Peloponnese and was organized by the Philiki Eteria and the Greek Orthodox
Church, however, with the same formula, the massacre, and exile of tens of thousands of Muslim
Turks by the Armenian Regiments in the Russian army in the First World War to establish an

* Edwin Pears, Forty Years in Constantinople, (London Herbert Jenkins Lti., 1916), 3.
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Armenian state in six provinces in the east of Anatolia was ignored, and this unsuccessful attempt
was presented to the Western public opinion with the lie of Armenian Genocide.

As will be seen in the content of the study, the books of missionary writers who have been trying
to create unrealistic history and perceptions against Islam and Turkishness for hundreds of years
have been an important factor in shaping today's Western politics. It is also a fact that this
approach underlies the Christian world's insensitivity to the unjust attacks and atrocities
committed against Muslims and Turks all over the world. The fact that Turkish and Muslim
academics do not produce sufficient publications against all these claims and slanders creates a big
gap in the literature. This study aims to fill this gap in the literature by analyzing the books of two
European missionaries who tried to demonize Muslim Turks and denigrate Islam and its sacred
values, and by revealing with documents that the seeds of hatred and hatred sown by missionaries
in the hearts of pious Christians are the biggest lie of history.

1. Missionary and Missionary Activities in Turkey

The word mission comes from the Latin Mittere, meaning to send. It was translated into French
as a mission, meaning a special task given to someone to do something. Missionary, which comes
from the word mission, means "to establish a religious organization, to propagate religion and to
make people followers of that religion"®. In general, missionary work is defined as "associations
established to convert those of other religions to one's religion" and as "organizations that aim to
spread Christianity in non-Christian countries"’.

Christian missionary work bases its religious reference on the various sayings of Jesus to his
disciples in the New Testament texts. Jesus' words said to his disciples as he sent them out are the
main reference for Christian missionary work. However, the most fundamental statement in the
New Testament used as a reference for missionary work is the following statement in the Gospel of
Matthew: "Go therefore and make disciples of all nations and peoples, baptizing them in the name
of the Father. Baptize them in the name of the Father and of the Son and the Holy Spirit. Teach
them to observe all that I have commanded you, and lo, I am with you all days, even to the end of
the world”.?

Priests, priests, or clergymen who take part in spreading Christianity are also called
missionaries. In short, we can say that missionary work is an organized work unit for spreading
Christianity.” "In religious terms, mission and missionary work has been understood as teaching
the Gospel, winning non-Christians to this religion, or converting non-Christians to a particular
sect in the period from the time of the Apostles to the present day. Missionary work has been put

into practice with the help of means such as printing, medical care, and building schools"."

¢ Uygur Kocabasoglu, Kendi Belgeleriyle Anadolu’daki Amerika, Misyoner Okullary, (istanbul Arba Publications, 1989), 1.

’ Turkish Dictionary, 1998: II, 1571.

8 Matthew, Kakniis Yayinlari, istanbul, 2011, 28:19-20; Bible (New Testament), (istanbul: Dorlion Yayinlari, 2020), 24:14.

° A. Mehmet Kocaoglu, “Misyonerlik Faaliyetlerinden Pontus Rum Devletine Uzanan Siire¢”, Giresun Tarihi Sempozyumu,
24-25 May1s 1996, Bildiriler, (istanbul, 1997), 236.

12 Kocabasoglu, Kendi Belgeleriyle Anadolu'daki Amerika, 14; Siileyman Kocabas, Ermeni Meselesi Nedir? Ne Degjildir? (Istanbul, 1983). 9.
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The greatest missionary of the Christian religion was Paul, who was originally Jewish. Paul (Saul
of Tarsus) founded many churches and organized Christianity in the important centers of Anatolia
and many parts of Asia, Macedonia, and Greece. The struggle between Christians and Roman
emperors continued until the conversion of Emperor Constantine in 325. Constantine made
Constantinople the capital of New Rome. In the history of Christianity, the Council held in Nicaea in
325 under the leadership of Emperor Constantine is very important."

In the New Age, from the 16th century onwards, with the discovery of the Americas, the so-
called New World, the Catholic churches sent missionaries to the newly conquered territories of
Spain, Portugal, and France. Thus, Central and South America, the Antilles, and the Philippines
were converted to Christianity. Christian missionaries propagated this religion to the Far East,
reaching as far as Japan, China, and India. The Society for the Propagation of the Faith, founded in Rome
in the 17th century, was actively directing missionary activities."

Missionaries gave importance to social service organizations such as hospitals and schools. After
the nineteenth century, Christian missions opened schools, colleges, hospitals, and nursing schools
in many parts of the world. Later, these social activities extended to agricultural services, support,
development and cooperative programs, and literacy campaigns.”

Missionary activities in the Ottoman Empire began with the activities of the Jesuit, Franciscan,
Capuchin, and Lazarist orders, which started to operate under the auspices of France, to unite the
Roman and Byzantine churches, namely the Catholic and Orthodox sects, and to increase the
authority of the Pope. They also aimed to convert Muslims to Christianity, convert Greeks,
Armenians, and non-Catholic Christians within the borders of the Ottoman Empire to Catholicism,
and strengthen the influence of France. The reason why Catholic missionaries started their
activities early in the Ottoman Empire was the capitulation privileges granted to France."

Missionaries in the Ottoman Empire seized every opportunity. In addition to religious activities,
foreigners also gained the right to open schools in the Ottoman Empire, and not content with this,
they patronized the schools of non-Muslim communities close to them and maintained their
influence on these schools. The policy of the foreign states that controlled the missionaries from
the beginning was to control the non-Muslim communities in the Ottoman Empire."” Non-Muslims,
who cooperated with the imperialist states that wanted to destroy and dismember the Ottoman
Empire, supported the missionary schools of foreigners and their political goals."

The nineteenth century was a century of many changes for the Ottoman Empire. In 1826 the
Janissary Corps was abolished, the Tanzimat Edict was proclaimed in 1839, the Reform Edict was
proclaimed in 1856, the Ottoman-Russian War of 1877-1878, and the Constitutional Monarchy I was
proclaimed in 1876. Especially after the Edict of Reform, missionary activities had accelerated.

" Mehmet Celik, Fener Patrikhanesi’nin Ekiimenlik Iddialarinin Tarihsel Seyri, (325-1453), (istanbul Akademi Kitabevi, 2000), 5.
2 Remzi Kilig, “Misyonerlik ve Tiirkiye’ye Yonelik Misyoner Faaliyetleri”, TUBAR-XIX-/(2006-Bahar), 328-338.

B Kilig, Misyonerlik ve Tiirkiye’ye, 328-338.

" Kocabas, Kendi Belgeleriyle Anadolu’daki Amerika, 77-78.

' Kilig, Misyonerlik ve Tiirkiye'ye, 328-338.

16 Remzi Kilig, “Osmanh Tiirkiye’sinde Azinlhk Okullari (19. Yiizyil)”, Tiirk Kiiltiirti, Yil XXXVII, S. 431, Ankara, 1999, (151-
159), 151.
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According to missionary sources, by 1893, 1317 missionaries were working in Turkey. 223 of
these were American Protestant missionaries. As of 1893, five colleges were serving 4085 students.
There were eighty (80) secondary schools and five hundred and thirty (530) elementary schools. In
1897, there were 624 missionary schools in Turkey with a total of 27,400 students."”

American Dr. Earle states that "In no other country in the world have missionaries and
clergymen served imperialism as much as in Turkey”.” This shows how strategically important
Anatolia was identified and targeted even by American missionaries two centuries ago.

In 1897, France had 127 schools, England 60, Germany 22, Italy 22, Austria 11, Russia 7, and
America 131 schools in the Ottoman Empire. In the early 20th century, there were 209 foreign
missionaries, 1299 local workers, 163 churches, 15348 members, 450 schools, and 25,922 students
in Turkey.”

With the efforts of Orthodox and Catholic clergymen and Russia, Greek minority schools became
centers of mischief against the Ottoman Empire. Their curriculums were filled with anti-Turkic
subjects and how they would destroy the Turkish nation and the Ottoman Empire.

Their curricula included subjects such as propagandizing that the Turks were eternal enemies,
making Europe hostile to the Turks, weakening them economically, corrupting the Turkish nation
in terms of morality, nationality, religion, and traditions, teaching blasphemy, spreading
blasphemy among Turks, encouraging Turks to commit adultery and other immoralities, instilling
the spirit of a bully in Turkish youth, breaking the bonds of love and respect between them, and
getting the teachers to drink.”

2. American Missionary George Horton's Missionary Activities in Turkey (From his book “The
Catastrophe of Asia” accusing Turks of massacring Greeks and Armenians)

George Horton was a member of the United States of America (USA) diplomatic corps who served
in various consular posts in Greece and the Ottoman Empire. He served as US Consul or Consul
General in Turkey for two terms (Izmir, 1911-1917 and 1919-1922). The first one ended with the
entry of the United States into the First World War and the end of diplomatic relations with the
Ottoman Empire, and the second one covered the Greek administration of the city during the
Greek-Turkish War. After leaving Smyrna on September 11, 1922, Horton, who had married a Greek
(Catherine Sakopoulos (d. 1973)) during his diplomatic mission in Greece, published his book The
Blight of Asia in 1926, accusing the Turks of massacring Greeks and Armenians in the wake of the
fire in Smyrna on the night of September 12-13.

In his book, Horton describes himself as a Christian missionary and a humanist:

7 Bilal Simsir, “Ermeni Propagandasinin Amerika Boyutu Uzerine”, Tarih Boyunca Tiirklerin Ermenilerle iliskileri
Sempozyumu, (8-12 Ekim 1984), (Ankara 1985), 98.

'8 Kocabas, Kendi Belgeleriyle Anadolu’daki Amerika, 28; Kilig, Misyonerlik ve Tiirkiye'ye, 157.

¥ Kilig, Misyonerlik ve Tiirkiye'ye, 328-338.

*Joseph K Greene, Leavening The Levant, (Chicago, Boston, New York: The Pilgrim Press, 1916).

' Kocabas, Kendi Belgeleriyle Anadolu’daki Amerika, 95-97.
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I am neither “pro-Greek”, nor “pro-Turkish”, nor American, I am nothing but a follower of Jesus.
Having passed the most of my life in regions where race feeling runs high, it has been my one aim
to help the oppressed, irrespective of race, as will be shown by documents submitted later, and I
have won the expressed gratitude of numerous Turks for the aid and relief I have afforded them on
various occasions. [ am aware of the many noble qualities of the Turkish peasant, but I do not agree
with many precepts of his religion, and I do not admire him when he is cutting throats or violating
Christian women. The massacres already enumerated are a sufficient blot upon the Turkish name.
They were made possible by the teachings of the Koran, the example of Mohammed, lust, and the
desire for plunder. They sink into insignificance when compared with the vast slaughter of more
recent years, conducted under the auspices of Abdul Hamid, Talaat and Company, and Mustapha
Kemal.”

Horton mentions that he wrote the book for two purposes. The second purpose is a confession
of the incitement of Armenians and Greeks against the Ottoman Empire through missionary
schools in Anatolia since the middle of the 19th century.

One object of writing this book is to make the truth known concerning the very significant
events and to throw the light on an important period during which colossal crimes have been
committed against the human race, with Christianity losing ground in Europe and America as well
as in Africa and the Near East.

Another object is to show that the destruction of Smyrna was but the closing act in a consistent
program of exterminating Christianity throughout the length and breadth of the old Byzantine
Empire; the expatriation of an ancient Christian civilization, which in recent years had begun to
take on growth and rejuvenation spiritually, largely as a result of the labors of American missionary
teachers. Their admirable institutions, scattered all ever Turkey, which have cost the people of the
United States between fifty million and eighty million dollars, have been, with some exceptions
closed, or irreparably damaged, and their thousands of Christian teachers and pupils butchered or
dispersed. This process of extermination was carried on over a considerable period of time, with
fixed purpose, with system, and with painstaking minute details; and it was accomplished with
unspeakable cruelties, causing the destruction of a greater number of human beings than have
suffered in any similar persecution since the coming of Christ.”

In the first chapter of his book, Horton states, "Since its first appearance, Mohammedism has
been propagated by the sword and violence as the great enemy of Christianity, as I will show in a
later chapter of this book. In recent years, however, it has been left to the Turks to carry on their

savage traditions"**

, giving round numbers for the massacres committed by the Turks between 1822
and 1909 and the ethnic groups he claims were killed. When the list is examined, it is seen that
there is no indication as to why it started in 1822 (without mentioning the date of the beginning of
the Greek Revolt). However, Turkish rule in Anatolia, the Balkans, and the Middle East dates back
much earlier than this date. Besides Greeks and Armenians, the list includes Bulgarians, Yezidis,

Syriacs, Assyrians, Maronites, Mekodons, and even Janissaries.

* Horton, The Blight of Asia, 9.
» Horton, The Blight of Asia, 4.
* Horton, The Blight of Asia, 6.
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When Horton's narratives are analyzed in the following sections, it is seen that he claims that
non-Muslims, who lived in peace and tranquility in the Ottoman Empire until 1822, started to be
systematically massacred by the Turks for some unexplained reasons, and that this brutality
continued until the Armenian deportation in 1915. It is noteworthy that Horton never mentions
the Muslim Turks who were massacred during the Greek revolt that started in 1821. However, the
truth was different. The American writer Justin McCarthy, in his book Death and Exile, emphasizes
that the Greeks in the Peloponnese were engaged in a general policy of extermination against the
Muslims, and the nationalist slogan of the uprising was the slogan uttered by Bishop Germanos:
"Peace for Christians! Respect for the consuls! Death to the Turks!"* . McCarthy narrates the Tripoli
massacre with the following striking sentences:

"For three days the poor Turkish settlers were subjected to the lust and cruelty of a mob of
savages. They were spared neither in terms of gender nor age. Even women and children were
tortured before being killed. The slaughter was on such a massive scale that even Kolokotronis
himself, the gangster's brigand, said that when I entered the town, starting from the gate of the
upper fortress, my horse's feet never touched the ground. The victory celebration parade route
was paved with a blanket of corpses".” In his study titled "Peloponnesian Turks Destroyed in the
Independence Process of Greece" published by Istanbul University Faculty Member Ali Gneng, he
writes: "The population of Greece decreased from 938,765 to 752,077 between 1821 and 1838. The
biggest share in this decrease of nearly 200 thousand belongs to the Peloponnese Turks".”

The Greek revolt against the Ottoman Empire began in March 1821 with the massacre of some
officials of the Ottoman state, especially tax collectors. This was followed in April by generalized
attacks on Turks living in the Peloponnese in southern Greece. Greek bandits and peasants
massacred all the Turks they could find. Ottoman soldiers, both Turkish and Albanian, were
ambushed and killed. Some, like the Muslim inhabitants of Kalavyrta and Kalamata, surrendered,
believing that the Greeks would leave them alive. But they too were killed. Many others, like the
Turks of Laconia, were massacred on the roads as they fled.”

Meanwhile, in every corner of the peninsula, the Christian population attacked and murdered
the Muslim population. The mansions and vineyards of the Muslims were burned, and their
property destroyed to discourage those who had fled desperately to the fortresses from returning.
In 1821, between March 26 and Easter on April 22, 1821, more than fifteen thousand [Muslim] lives
are thought to have been mercilessly taken and some three thousand Turkish vineyards and
settlements destroyed.”

Horton, as a devoted Christian missionary, reveals at the end of the book that his real intention
was to discredit Islam and its holy book, the Qur'an, and its Prophet Muhammad:

» McCarthy, Oliim ve Siirgiin, 9-10: Ali Géneng, "Yunanistan'in Bagimsizlik Siirecinde Yok Edilen Mora Tiirkleri",
Uluslararas Suglar ve Tarih, 11(12), 5-32, (Ankara, 2011), 11.

* McCarthy, Oliim ve Siirgiin, 10; Géneng, Yunanistan ‘in Bagimsizlik Stirecinde, 14.

7 Géneng, Yunanistan ‘n Bagimsizlik Siirecinde, 25.

% McCarthy, Oliim ve Siirgiin, 10-11; Géneng, Yunanistan ‘in Bagimsizlik Siirecinde, 25.

» McCarthy, Oliim ve Siirgiin, 11.
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The strange state of mind that enables the Turk to commit atrocities against humanity that
shock and humiliate the entire race is due to three things: His own nature, the teaching of the
Koran, and the example of the Prophet. This is what Gladstone’ meant when he spoke of "the union
of his nature and his religion".”

Horton takes his allegations one step further by claiming that the Qur'an is taken from the 0Old
Testament and continues to make derogatory slanderous claims about the Prophet Muhammad:

The Quran is based on the Old Testament and the main historical characters of this book are
included in it. It is complemented or supplemented by a belief in supernatural beings, such as the
Jinn in many of the Eastern fairy tales and the Thousand and One Nights; to these are added the so-
called revelations of the Prophet. Some of these are merely to allow Muhammad to satisfy his own
desires, such as when a friend was ordered by an angel to give his beautiful wife to the Prophet.”

But according to him, the Gospel (New Testament):

"...advocates purity of life and even turns to asceticism. Jesus himself was unmarried and
immaculate. The Qur'an is sensual in its teachings about this life and the afterlife. It promises the
true believer a share of the females in paradise when he reaches the afterlife. The relationship of
earthly wives to this new group is more or less unclear. This doctrine of the Qur'an sheds a clear
light on the contemptuous view of women held by Muhammad's followers”.”

Horton went even further in his criticism of the Prophet Muhammad, calling him a genocidal
murderer.

Muhammad was a polygamist; after leaving Mecca for Medina, where he settled for a while, he
raided and plundered caravans to replenish his depleted treasury; he besieged and plundered cities
to obtain booty, justifying it with "revelations"; he ordered eight hundred Jewish captives to be
separated from their wives and children, slaughtered and their bodies thrown into a ditch. Their
wives and families were sold into slavery. This was the first massacre of Muslims; he ordered brutal
and inhuman punishments; he eliminated his enemies by murder and assassination.*

In the last lines of his book, Horton summarizes his view of Turkey as follows:

The educated, Europeanized Turk of Constantinople is a shrewd and flamboyant gentleman with
a seductive manner, but those who are interested in the future of Turkey, materially or morally,
should never forget that this country has been homogenized through a series of brutal massacres
carefully planned and relentlessly carried out by flamboyant and seductive gentlemen who exploit
Muslim fanaticism for their own ends, and their power is based on this fanaticism.”

About Horton, Brian Coleman, in his study George Horton: The Literary Diplomat, published in the
journal Byzantine and Modern Greek Studies, describes Horton as follows;

** British statesman and Liberal politician. In a career lasting over 60 years, he served for 12 years as Prime Minister of
the United Kingdom, spread over four non-consecutive terms (the most of any British prime minister) beginning in
1868 and ending in 1894.

*' Horton, The Blight of Asia, 90.

*2 Horton, The Blight of Asia, 91.

» Horton, The Blight of Asia, 92.

* Horton, The Blight of Asia, 93.

% Horton, The Blight of Asia, 94.
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"George Horton was a man of letters and US Consul General in Greece and Turkey during a
period of social and political change. He wrote about the retaking of Smyrna by the Turkish army
in September 1922. His writings and statements go beyond accusations and events to the
demonization of Muslims in general and Turks in particular. In many of his novels, written more
than twenty years before the events of September 1922, he described the Turk as the villain of
Western civilization. In his account of Smyrna, he should be seen more as a propagandist than a
historian.*

Horton, who was an inveterate Turk and Muslim hater, waged a war against Islam and
Turkishness, which was welcomed by fanatical Christian circles, especially the Greeks and
Armenians of America, and his book became a source for the theses of writers who propagated
Turkophobia. Worse still, the prejudice created against Muslim Turks as the Armenian Genocide in
1915 influenced Western public opinion.

3. British Missionary Sir Edwin Pear's Missionary Activities in Turkey (Turkey and Its People and
Forty Years in Constantinople Books)

Sir Edwin Pears, was born in 1835 in York, England. Robert Pears was a wealthy man and
arranged for Edwin to receive a special education. Edwin Pears studied law at the University of
London during his studies; he became interested in Roman law and began to work in this field. It
was during these studies that a decisive influence on his personality emerged. In addition to law,
Pears also became interested in history. This interest, which was also influenced by the religious-
centered special education he received in his childhood, led him to produce works in the field of
history in which he reflected his religious prejudice.”

One of the main bases of the Armenian claims is Sir Edwin Pears and his books Turkey and its
People and Forty Years in Constantinople. His books, which he wrote as a journalist and jurist, managed
to resonate throughout Europe. News that Muslim Turks were massacring Christians and Anatolia
was turning into a bloodbath caused great outrage in Europe. Taking advantage of this outrage,
British Prime Minister Gladstone managed to launch a major campaign against the Turks based on
Pears' writings.”

A British officer named Fred Burnaby (d. 1885), influenced by these reports, traveled to Turkey
to investigate the massacres and wrote that what they had been told was a big lie and that "writers
who consider themselves Christians should take lessons from the Turks in Anatolia in many
matters."”

In 1873, he temporarily accepted a legal position in Istanbul, which he learned was vacant. He
stayed in Istanbul for forty years until he was forcibly removed. Pears started his career as a lawyer

* Brian Coleman, "George Horton: the literary diplomat". Byzantine and Modern Greek Studies, 30 (1), 81-93, 2006, 81.

*” Taha Niyazi Karaca, “Ermeni Sorunu ile ilgili Bir ingiliz Kaynagi Uzerine Elestirel Degerlendirme”, Belleten C. LXVII,
34, 520.

% Edwin Pears, Dictionary of National Biography Twentieth Century 1912-1921, (Edited by, H.W.C. Davis and J.R.H.Weaver),

(London, Oxford University Pres, 1927), 428.

* Fred Barnaby, At Sirtinda Anadolu (Gev: Fatma Taskent), (Istanbul, iletisim Yayinlari, 1999), 115.
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in the British law office in Istanbul and quickly became the most famous member of the British
colony in Turkey. In 1881, he was appointed as the President of the European Consular Bar
Association, a position that could be considered the pinnacle of his professional career. In the
meantime, he continued to work as a correspondent for the Daily News newspaper, adding
journalism to his title as a lawyer and historian. During his time in Turkey, he became an implacable
enemy of Abdiilhamit (d. 1917), and revealed his thoughts about the Sultan in his book* "The Life
of Abdiilhamit”."

Pears' claim that the idea of "believers treating non-believers as inferior", which is usually
attributed to Judaism, is a rule of Islam, can be considered in good faith as "ignorant", but in bad
faith as a malicious denigration of Islam:

A great hindrance to the reception by Moslems of European ideas concerning politics,
philosophy, or religion is the spiritual pride of the Mahometan, by which term I mean the
undoubting conviction that the believer in the religion of Mahomet has a divine right to treat all
non-believers as on a lower plane, to reduce them to subjection if they are Jews or Christians, and to
exterminate them if they are idolaters. Among the ignorant masses of Moslem Turks, this sense of
superiority is deep. This attitude of spiritual conceit can only arise from the conviction of ignorance
that divine Power has ordained that Moslems should possess dominance over other men. Once let
the Sacred Books be examined and discussed, as they are beginning to be, and the conviction of
inherent superiority will diminish or disappear.*

Islam is not only the last religion sent by God Almighty to all mankind through Prophet
Muhammad but also the religion of love and tolerance. The Holy Quran recognizes all religions and
prophets sent before Islam and declares them to be the "true religion":

Then We sent Our messengers one after another in their footsteps. And We sent Jesus, son of
Mary, after them, and We gave him the Gospel, and made compassion and mercy in the hearts of
those who followed him. And We did not prescribe for them the spiritualism which they had
invented (as an innovation). But they invented it to seek Allah's pleasure, but they did not follow it
properly. We gave the reward to those of them who believed, but many of them were transgressors.
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Last Day and does righteous deeds, they shall have their reward with Allah. There is no fear for
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* Edwin Pears, The Life of Abdiilhamit, (London Constable&Company Ltd., 1917).

' Karaca, Ermeni Sorunu ile flgili Bir ingiliz Kaynadt, 520-521.

* Edwin Pears, Turkey and Its People, (London: Methuen & Co. Ltd., 1911), 318-334.

* Heyet, Kur'an-1 Kerim ve Tiirk¢e Agiklamali Meali, Hadimii'l Harameyni's-Serifeyn Kral Fehd Mushaf-1 Serif Basim
Kurumu, Al-Hadid, 57/27.

“ Heyet, Kur‘an-1 Kerim ve Tiirkce Aciklamali, Al-Baqarah, 2/62.
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Verily, those who believe and those of the Jews, Sabians, and Christians who believe in Allah and
the Last Day and do righteous deeds, for them there is no fear, nor shall they grieve.”
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Ignoring tens of thousands of women who were burned to death in the Middle Ages, which they call
the Dark Ages, accusing them of "witchcraft", Pears claims that Islam degrades women.

The greatest drawback to the progress of Moslem civilization is the position popularly assigned to
women. Thoughtful men among foreigners recognize that this is the most serious blot upon Mahometan
practice. Lady Mary Montagu, writing in 1717, said it was a popular delusion among Christian peoples
that in accordance with Turkish belief, women have no souls. She then goes on to explain that the belief
is that they have souls but of an inferior character to those of men.*

However, two verses in the Qur'an are clear that women have souls and can enter Paradise with men:

Allah has promised the believing men and women gardens from whose bank’s rivers flow, and
dwellings in the Gardens of Aden, in which they will enjoy pure pleasures and pleasures forever.
And Allah's pleasure is even greater. This is the greatest salvation and attainment.”

apad i 055

sl .Jﬂ o Oy 2 w.)yu u\..;- SO b LS 00 Lo gt Lé,,u v,,, e \_)\..;- qu}i.)\} o

Those who believe and do good deeds, whether men or women, will enter Paradise and will not
be persecuted even a hair, and their rights will not be lost.*
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In his book Forty Years in Constantinople Pears recounts an untrue merﬁory of the massacre of
Christian Bulgarians by Muslims. This anecdote was later cited and used by all anti-Turkish and
anti-Muslim missionary writers:

Let me tell of one atrocity which I do not remember to have published. A Bulgarian family of
Moslems, living at Bebek on the Bosporus, was visited by a friend of mine who was a doctor, or
hakim. The head of the household was lying ill, stricken with fever. My friend was received by the
poor distracted wife, who had already lost two of her children. She thanked the doctor but spoke
to him in the following terms: " You can do no good here. Hakim, because this is Allah's business. I
will tell you how I know. We were living in a Bulgarian village and our next-door neighbors were
Christians. The children of the two houses played together, and when I wanted a lettuce or the loan
of a pan, they were always ready to oblige me. One day my husband came to me and said, ' Orders
have come for us to kill the Christians, and I have to kill our neighbors; " The woman's instinct
revolted. She declared that they had always been kind and had done them no harm, and she did
not care who had given the orders, they ought not to be obeyed. Her husband replied that he must
carry out the Padishah's command. " Then," said she, " if you do, Allah will punish you... He killed
them all. Hakim and I saw the dead bodies of our own children's playmates lying out in the field.
Yes, this is Allah's business. He has taken away my two children, and he'll take my husband away.
He won't kill me. You can do nothing to save him." Nor could she. Mr. (afterward Sir John) Robinson, of

*> Heyet, Kur‘an-1 Kerim ve Tiirkce Aciklamali, Al-Ma'idah, 5/69.
* Pears, Turkey and Its People, 318-334.

‘” Heyet, Kur ‘an-1 Kerim ve Tiirkce Aciklamali, Al-Tawbah, 9/72.
‘s Heyet, Kur ‘an-1 Kerim ve Tiirkce Aciklamali, Al-Nisa, 4/124.
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the Daily News, sent me a telegram reporting what Mr. Disraeli had said, and adding that he desired full
explanations. Thereupon I saw various friends, and especially Dr. Long and Dr. Washburn, who furnished
me with translations of a mass of correspondence, from which I wrote a second and longer letter to the
Daily News. In my first letter, I gave the names of thirty-seven villages that had been destroyed and whose
inhabitants had been tortured or killed. In the second letter, written on June 30th, I brought the number
of destroyed villages up to sixty and stated that I had seen an official report that estimated the number of
persons killed at 12,000.*

The example given by Pears is impressive and written in such a way as to arouse hatred when read.
However, the events described are based on completely unknown people. A Muslim woman's
conversation with a foreign doctor, which constitutes the basis of the incident, is another issue to be
criticized within the cultural structure of the period.

However, the reality was quite the opposite.

Reforms were carried out in many areas to abolish religious discrimination and to ensure that
everyone had the same legal status as equal Ottoman citizens. However, what non-Muslims wanted was no
longer new rights and equality, but the establishment of their national states. The first examples were
the 1803 Karayorgi and 1821 Peloponnese revolts and the independence of Greece in 1829. The Bulgarians,
who had been under the rule of the Greek Patriarchate of Fener for centuries and were included in the
Greek Nation, also revolted frequently starting from 1841 as a result of the provocations of Russia. Their
aim was first to get rid of Greek domination and then to ensure their political unity by establishing
independent national churches.”

Greek uprisings contributed greatly to the Bulgarian uprisings and the loss of Rumelia in general. In
the Peloponnese, Greek gangs killed 15.000 Turks. These gangs aimed to eliminate the Turks who
prevented them from creating a nation. Even though the Ottoman Empire had the power to suppress this
rebellion, the Western world supported the Greek gangs. The same scenario would later be seen in the
Bulgarian uprisings

The famous historian Justin McCarty in his book "Death and Exile "** describes the migration of Muslim
refugees in Bulgaria as one of the most horrifying in history. The cause of this horrifying situation was
Balkan communism.

The Russian consul in Plovdiv, Nayden Gerov (d. 1900), and the Russian ambassador in Istanbul, the
pro-pan Islamism Ignatiew, had a special role in preparing the Bulgarians for the uprising. Turkish and
foreign documents confirm that the Bulgarian uprising was organized by the Bulgarian-born Nayden
Gerov, who worked in the region continuously between 1857 and 1876.” After all these developments,
Bulgarian nationalists began to ignite the fuse of uprising in some villages. They organized the Batak,
Pirastim Derbendi, Comlek village, and Brackova uprisings. It should be recalled that before these
uprisings, there had been uprisings in Tyrnova in 1835, in Nish in 1841, and Vidin in 1850.% At this point,
the year 1876 was a turning point.

* Pears, Turkey and Its People, 10-17.

> Giilnihal Bozkurt, “II. Mesrutiyet Osmanli Meclis Zabitlarinda Bulgar Azinliklarinin Kilise ve Okul Sorunlar1”, 101,
http://dergiler.ankara.edu.tr/dergiler/19/821/10417.pdf, (Accessed 03 Nov 2023).

> McCarty, Oliim ve Siirgiin, 108.

*2 British Documents, vol.2, Doc.286, Brophy’den Elliot'a, 1876 (Accessed 13 May 2024).

*> Mustafa Burma, “Bulgaristan’in Osmanh imparatorlugu'ndan Ayrilis Siirecinde Bulgar Ayaklanmalari”, Balkan Arastirma
Enstitiisii Dergisi, 1(1), 67-90. http://www.turkishstudies.net/dergi/cilt1/sayi2/makale/kose2.pdf, (Accessed 03 Nov 2023).

1129



Kéylii / Cumhuriyet Theology Journal, 28(3): 1115-1137, 2024

The first person to go to the region to investigate the uprising was Walter Baring. Baring reported that
the number of those killed, including the Batakkdy region, was 7,145.> The reports of Blacque and
Yonange Efendi, sent by the Ottoman Government to investigate the uprising, stated that the number of
Bulgarians killed was not more than 3000. One of the people who gave the most accurate information
about the uprising, but who was ignored by many foreign researchers, was W.L.Stoney (d. 1911), the chief
representative of the Central Relief Committee. Stoney worked in the region for 6 months and visited
more than 150 villages, including Bulgarian, Turkish, and mixed villages, and in his report, he put the
number of people killed at 3,694, including some Turks.* In conclusion, taking all reports into account, it
can be said that approximately 3000 Bulgarians and over 500 Turks were killed in the Bulgarian uprising
and its suppression. Nevertheless, some sources exaggerated the death toll and increased it from 12,000
t0 100,000.”

Sevket Siirreyya Aydemir (d. 1976), in his book The Man Searching for Water, in which he describes his
life in Edirne, where he spent his childhood, describes his experiences at that time as follows:

As was the case in European Turkey, that is, in all of Rumelia, gangs and committeemen were
swarming around our border city of Edirne. Half bandit, half politician gangsters, Greek gangsters,
Bulgarian gangsters, and mostly Bulgarians... They would raid villages and farms from time to time.
According to the stories, a gangster could be seen anywhere and in any outfit. For example, one day in a
village masjid, after the morning call to prayer, a dervish with a beautiful voice was reciting the Quran.
The congregation stood in rows with their heads in front of them, listening to the Quran. Then, when the
music was heard, the prayer was stopped. The dervish with a beautiful voice closed the Qur'an, put it on
his prayer rug, and joined the congregation. But a little later, a bomb exploded underneath this prayer
rug. The masjid was devastated. The dead were piled on top of each other. However, the dervish was not
among them. He had escaped, he was a gangster...”’

Pears is an admirer of the Armenian nation. According to him, since Armenians were a brave and
heroic race, they proved their courage in every region they fought for centuries against Persians, Arabs,
Turks, and Kurds and rebelled against centuries of genocide under Muslim rule. With these
characteristics, Armenians have also been the representatives of Christianity for centuries. He expresses
his deep love for them in his book as follows:

In some respects, the Armenians are the most interesting people in Asia Minor. They are physically a
fine race. The men are usually tall, well-built, and powerful. The women have a healthy look about them
which suggests good motherhood. They are an ancient people of the same Indo-European race as
ourselves, speaking an allied language. During long centuries they held their own against Persians, Arabs,
Turks, and Kurds. Wherever they have had a fighting chance they proved their courage. In the economic
struggle for life against alien races they and the Jews have managed to hold their own; but, unlike the
Jews, a large proportion of them have remained tillers of the soil. In commerce, they are successful not
only in Turkey, but in Russia, France, England, and India. Though subject to persecution for centuries
under Moslem rule they have always, though sometimes after long and arduous struggle, managed to
make their race respected.>® "

> British Documents, vol.2, Doc.451, “Report by Mr, MBaring on the insurrection of 1876 (Accessed 13 May 2024).
*> Burma, Bulgaristan’in Osmanl Imparatorlugundan Ayrilis, 67-90.

*® Burma, Bulgaristan’in Osmanl Imparatorlugu'ndan Ayrilis, 67-90.

*7 Sevket Siireyya Aydemir, Suyu Arayan Adam, (istanbul: Remzi Kitapevi, 2020, 10-15).

% Pears, Turkey and Its People, 270.
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Obviously, the author had been trying to mobilize the religious feelings of his readers with his
statements and develop antipathy towards Turks and Muslims. However, he avoids mentioning the
situation of Armenians, especially in the Byzantine Empire. All historical facts show that Armenians
were completely freed from Byzantine oppression and persecution after they came under Seljuk rule.”
During the Ottoman period, Armenians, who received the title of "the most loyal nation", were assigned
many positions in the state organization, including ministries and high-level bureaucracy.”

The great hatred that Pears felt towards Muslims, especially Muslim Turks was nothing but the deep
sadness and anguish that he felt because Istanbul, which was called Queen City by those who thought
like him and which was the dream of the whole Christian world, where Hagia Sophia, one of the most
important temples of the Christian world, was turned into a mosque, was in the hands of Muslim Turks.
He expressed this anguish in his book Forty Years in Constantinople as follows:

Constantine, the New Rome of Augustus, came under the power of a band of oriental adventurers,
originally Muslim Turks, and mongrels through polygamy. This was Asia's greatest victory in its dispute
with Europe. Under its new masters, Constantinople was destined to become the most corrupt capital
of Europe, incapable of adding any value to the history of the human race. Since 1453, no art, no
literature, not even any handicrafts, nothing that the world would gladly preserve has come from
Queen City. The occupation has been a misfortune with almost no compensating advantages for the
world, as far as the human eye can see. Poverty as a result of mismanagement is the most conspicuous
consequence of the conquest affecting the Empire's subjects. Lands were allowed to fall out of
cultivation. Industries were lost. Mines were forgotten. Trade and exchange almost disappeared.
Population declined. The richest state in Europe became the poorest; the most civilized the most
barbaric... The demoralization of the conquered people and their churches was no less catastrophic
than the damage to their material interests. Christians lost their heart. Their physical courage waned.
The capture of the Queen City was followed by massacres and rapes of women. It continued until the
final and complete annihilation of the Christians by the Turks. In the nearly five centuries that have
passed, nothing has changed. The Turk has changed neither his character nor his methods.*

Evaluation

Islam is the greatest enemy of the missionaries. The fact that Judaism was a closed religion
specific to the Jewish nation did not bother Christian missionaries much. However, Islam's
teachings that spread to humanity with its existence, and most importantly, the unchanged purity
of the Quran, which consists of the sacred texts sent to humanity by the Creator, on the other hand,
the contradictions between the 0ld Testament and the New Testament, which constitute the basis
of Christianity, the acceptance of four different Gospels among dozens of Gospels by Constantine I
in Nicaea in 325 A.D. as sacred texts, and the different approaches between the Gospels caused
doubts to arise against Christian teachings. Initially shown as a "hope of salvation" to oppressed

> Louise Nalbandian, The Armenian Revolutionary Movement, The Development of Armenian Political Parties through the
Nineteenth Century, (California: University of California Press, 1963), 14.

{lber Ortayli, IL Abdiilhamit Devrinde Tasra Biirokrasisinde Gayri Miislimler, Sultan I1. Abdiilhamit ve Devri Semineri, (istanbul:
istanbul Universitesi Tarih Arastirma Merkezi), 1994, 163-171.

¢! Pears, Turkey and Its People, 10-17.
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nations, Christianity was then used effectively as a rebellion against emperors and the authority of
the human system, based on the principle of Jesus' rule on earth (Establishment of the State of God), and
with the realization of its commercial and political gains over time, it has ensured its continued
existence until today.

Among ancient Turkic societies, faith was seen as a choice rather than an instrument of
oppression. In their nomadic life between East and West, the Turkic societies, whose belief in Gok
Tengri was widespread, were influenced by Buddhism and Confucianism in China in the East and
made their choices by meeting Judaism, Islam, and Islam in the West. The acceptance of Islam by
the Turks contributed greatly to the transformation of Islam, which was considered to be a religion
peculiar to the Arabs who were stuck in the Middle East in the face of the attacks of Christianity,
into a world religion as the Protector and Sword of Islam. Naturally, the greatest enemy of the
missionaries was the Turks rather than the Arabs.

Although Horton was an official of the diplomatic corps of the US government, he defined
himself as a missionary, saying "I am neither pro-Greek, nor pro-Turkish, nor pro-American, nor
pro-Horton's becoming a missionary was an indication of the US policy of expansion in Europe and
especially in the Middle East. Since the beginning of the 20th century, the emergence of oil in the
Middle East geography has put an end to the US's nearly century-long policy of isolation
(seclusion). In the chaos created by the First World War, US President Wilson, a farsighted
academic, planned to take the role of the war-weary Great British Empire in the region and pursue
a foreign policy aimed at increasing its interests by dominating the small mandate states to be
established under the name of 12 principles, which would be made possible by the activities of
missionaries like Horton. In this case, Horton was saying that the US should invade:

Giving us a chance in the struggle for Mosul and oil has been the goal of all negotiations, but
today it would be better for the United States to occupy the region than to look after the interests
of the oil kings. Publicly it may speak of peace and civilization, but privately it speaks of oil because
the territories where future concessionaires will strive to secure their rights are now in danger.*

But Horton was a romantic missionary. Although portraying Turks as genocidal murderers had
been a product of British and Russian politics in previous years, unlike them, he added Islam and its
Prophet Muhammad to his propaganda with the impulse of his missionary zeal. According to him,
not only the Turks were an inferior race that had to be destroyed, but also Islam, which gave them
power, had to be destroyed and Jesus' dominion over the earth had to be realized. What disturbed him
was that "a strong element of the religion of Mohammed is that it is sincere and gives free rein to the
passions and impulses of man's lower nature. Whatever the teachings of the Qur'an about spreading
its teachings by the sword - because the translations of this holy book are numerous and one could
find anything one wished in it".* For him, how could "a polygamist who plundered camel caravans
and ordered the assassination of his enemies be so accepted? This is not meant to denigrate the
Prophet but as a statement of known historical facts. The Qur'an, which advocates many virtues,
gives more space to human passions and appeals more to the natural man than the asceticism of

% Horton, The Blight of Asia, 85.
% Horton, The Blight of Asia, 85.
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Christianity, and therefore spreads more rapidly among primitive peoples and those with a lower
level of civilization.*"

Horton expressed his concern about the rapid spread of Islam ahead of Christianity with an
example:

"I once met a sweet missionary woman who was returning to America from Africa with her
feverish little child for treatment. She told me of the great advance of Islam in Africa and the
seemingly hopeless task of Christian missionaries there. She drew up a kind of map of mission
stations and explained: "We are trying to put a barrier in Africa to prevent the spread of Islam
southward, beyond the equator.”"

However, Horton, who accused the Turks of genocide, overlooked a very important detail in
history. European colonizers started plundering the African continent from the 1500s onwards, and
by the 1900s, slave traders had enslaved millions of Africans under the name of free labor in the
agricultural fields of the new colonial areas in America. Between these years, 11-13 (according to
some sources 28) million Africans were enslaved and 25-30% of this number died within the first two
years as a result of the harsh working conditions, torture, and inhuman treatment imposed by the
colonizers.*

Europeans' colonization and genocide were not limited to Africa. While eight million Arawaks
Indians lived on the island of Hispaniola (Haiti and the Dominican Republic), which was discovered
by the Spanish explorer Christopher Columbus (d. 1506) in 1992, this number was reduced to only 28
thousand after 22 years of Spanish rule. Again, in the Caribbean in 1493, 8 million Tanios Indians were
almost wiped out after 50 years of Spanish rule.” Bartelemo de las Casas (d. 1566), a Dominican
Spanish missionary of the time who witnessed the events, described the massacre of Europeans in
his memoirs as follows:

In one day, the Spaniards mutilated, beheaded, and raped 3000 thousand people in front of Las
Casas. Unprecedented barbarism and inhuman events took place in front of my eyes. The Spaniards
cut off the legs of children fleeing from them. They threw people into boiling cauldrons of soap. Our
soldiers committed cruel massacres. They raided villages and cities and showed no mercy to men,
women, old people, and children. They showed no mercy to pregnant women, ripped open their
bellies, and butchered unborn babies...**"

In the 19th century, the famous British novelist Anthony Trollepe (d. 1882), who visited Australia,
summarized what the British colonizers did to the Indigenous Australians as follows:

We took away their (the natives') land (homeland), destroyed their food, and imposed our laws
which were contrary to their customs and traditions. When they tried to defend themselves or their
property in their way, we slaughtered them...We taught them to accept that we were their masters
through harsh warfare.”

There are dozens of massacres written in the history of Europeans. However, neither in Turkish

history nor in Islam is it possible to find any record of mass murder of human beings. Islam, a

* Horton, The Blight of Asia, 85.

% Horton, The Blight of Asia, 85.

% Sefa. M. Yiirtikel, Batinin insanlik Suglari I, Soykirimlar Tarihi, ( Ankara Near East Publishing, 2005), 11-18.
7 Yiiriikel, Batinm Insanlik Suclar I, 21.

% Yiiriikel, Batinin Insanlik Suclari I, 21.

69 Yiiriikel, Batinin insanlik Suclar1 I, 30.
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human-based religion, and its holy book, the Quran, contain dozens of verses on the value of human
life. A few of them are as follows:

"That is why we laid down for the Children of Israel: "Whoever kills a man except as a
punishment for killing a life or for causing mischief in the land, it is as if he had killed all mankind.
And whoever saves a life, it is as if he had saved the lives of all mankind.”"
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In another verse;

Do not kill a life which Allah has forbidden to be killed without just cause. Whoever is killed
unjustly, we have authorized his guardian to seek his right. But let not that guardian go too far in
killing and exceed the limit set by Allah. For with this authority, he has already been given the
necessary help.”
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While thousands of innocent people were burned alive in the name of Christianity during the
Inquisition periods in medieval Europe, the Turkish Islamic culture that stretched from Khorasan
to Anatolia was laying the foundations for the construction of a new state with the motto Let the
people live so that the state may live, the advice of Sheikh Edebali (d. 1326) to Osman Bey (d. 1326).
Hace Ahmet Yasevi (d. 1166), one of the Turkish Islamic Sufi wise men, said, "Do not break anyone's
heart, even if he is an infidel. Because to break the heart is to break Allah (swt). If you see a poor
strange person with a broken heart, put ointment on his wound, be his companion and helper...",
he revealed the value given to human beings. Mevlana (d. 1273) said, Come, come, come, whatever you
may be, come again, whether you are an infidel or a Mohammedan, whether you are an idol worshipper, come
again, our lodge is not a lodge of despair, come again, even if you have broken your repentance a hundred
times and Yunus Emre (d.1320) who said, We love the created, because of the Creator have been the
representatives of peace, friendship and humanity in Anatolia. Five hundred years before the
concept of human rights started to be spoken only for the white race in America in 1776 and in
France in 1789; it was a motto of Mevlana, Yunus Emre, and Haci1 Bektasi Veli (d.1271) in Anatolia.

The book The New World of Islam by Lothrop Stoddard, a white supremacist racist missionary,
which Horton cites as a reference, "will suffice to show how Islamism has overthrown Christianity
wherever it has come face to face ".”

Also, Pears was a missionary, commissioned by the British Prime Minister Sir William Ewart
Gladston to create a hostile perception of Muslim Turks at the behest of Christianity and in the
service of imperialist Britain. Instead of preserving the territorial integrity of the Ottoman Empire,
his mission was to help the Ottoman Empire pursue a policy of establishing small national states
on the Ottoman territory to prevent Russian expansion. In the context of the new British policy,
which became clear during the prime ministership of William Ewart Gladstone, who had a
reputation as an enemy of Turks, the Armenian revolutionary movements aiming to establish an
Armenian state in Eastern Anatolia were supported by British liberal politicians and writers. In this

7 Heyet, Kur‘an-1 Kerim ve Tiirkge Aciklamali, Al-Maide, 5/32.
' Heyet, Kuran-1 Kerim ve Tiirkce Aciklamali, Al-Isra, 17/33.
7 Lothrop Stoddard, The New Word of Islam, (London: Chapman And Hall, Ltd., 1922), 3.
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environment, Sir Edwin Pears also wrote books hostile to the Turks. As a result of this systematic
campaign of hostility against the Turks, Gladestone, together with the signatories of the Treaty of
Berlin, succeeded in submitting a note to the Ottoman Empire on June 11, 1880, which included the
issue of reforms regarding the Armenians".” Gladstone's zealousness, which started in 1880, soon
encouraged the Armenians and enabled them to establish armed organizations for independence.
In 1885, the Armenakan Party was founded as a revolutionary political organization. More
influential were the Hunchak and Dashnaktsutyun parties, the former founded in 1887 and the
latter in 1890.

Conclusion

George Horton and Sir Edwin Pears were two of thousands of missionaries who saw Turks and
Muslims as a threat to Christians and wanted to wipe them off the face of the earth. Throughout
their lives, these missionaries have never stopped attacking Islam, its Prophet Muhammad, and the
Turks, whom they see as the "Sword of Islam". This is their reason for existence. They have always
existed throughout history and will continue to exist. For them, the genocides committed against
other religions and races in the name of Christianity are only a cleansing and purification.
Throughout history, millions of innocent men, women, and children have been brutally murdered,
enslaved, looted, and destroyed by Christian missionaries and explorers. Many ancient civilizations
were wiped off the face of the earth by Westerners. However, Muslim Turks ruled with justice
wherever they went and ensured that the people living there lived freely, protected their beliefs,
and maintained their existence. Every nation living in the geography where the Ottoman Empire
ruled for 600 years has preserved its existence and survived until today.

It is the Western world that has perpetrated the greatest genocide history has ever seen and
watched those who perpetrated them. It ignored the massacres of Tatars, Circassians, Crimean
Turks, Meskhetian Turks, and Kyrgyz Turks in Urkiin, who were forced to migrate from their
homeland by the Russians in the Caucasus and lost their lives in harsh winter conditions, just as it
ignored tens of thousands of Turks massacred in the Greek revolt in 1821. The massacres committed
by Armenian terrorist organizations such as Dashnaksutsun and Hunchak in Erzurum, Van, Mus,
and Bitlis, the massacres and atrocities committed by the Greeks who occupied Anatolia, the
Muslim Turks massacred by the Greeks in Cyprus between 1963, and The massacre of more than
8300 Bosniaks in Srebrenica in five days in front of the eyes of Dutch soldiers of the UN, the
massacre of Uyghur Turks in the north of China and East Turkistan, the massacre of thousands of
Muslim Palestinian men, women and children in Gaza every day by Israeli fire in front of the eyes
of the Western world are also ignored by the same group.

In conclusion, the war of the Crescent and Cross and the enmity of the West against the Turks
has always existed and will continue to exist. Missionaries like Horton and Pears, as part of their
duty, will make every effort to continue this war with the most unrealistic expressions, and slander.
The facts of Turkish and Islamic history have been distorted and presented to the world public for

7 Fahir Armaoglu, 19. Yiizyil Siyasi Tarihi (1789-1914), (Ankara: Tiirk Tarih Kurumu, 1997), 565-566.
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the sake of Europe's political goals. Those who fulfilled this task were rewarded throughout their
lives for being successful in their roles. Today, the seeds of hatred they sowed, their insults that
went as far as burning our holy Quran, and the Christians who stood by and watched as thousands
of Muslims were killed in Palestine. Today, however, more work is needed by historians free of
conscience and reason to clean the seeds of hatred they sowed in the hearts of nations.

It aims to draw the attention of the academic community with this study, which takes only two
of the publications of dozens of Muslim Turcophobic missionary authors in the historical process
as an example. Throughout history, the Turkish scholarly community should not remain silent in
the face of the demonization of Muslim Turks against the civilized world with biased, unrealistic,
malicious efforts by malicious missionary writers to completely defame the administrations of our
heroic ancient ancestors, who would give humanity lessons to the world.
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ABSTRACT

Some scholars argue that Ottoman Sunni orthodoxy began to take shape following the Ottoman
conquest of Syria and Egypt in 1516-1517. According to this view, the conquest of these core Islamic
lands replaced early Ottoman perspectives on heterodox Islam with a more orthodox
understanding, as the influence of these regions spread to Ottoman peripheries. However, many
contemporary academics challenge this traditional narrative, suggesting that the role of Arab
ulema in shaping Ottoman Sunnism was minimal or negligible. Others attribute the Ottoman
emphasis on Sunni Islam to the establishment of the Safavid Empire in the sixteenth century,
positioning Sunni orthodoxy as a deliberate response to Shi’i Iran. Despite differing opinions on its
origins, scholars largely agree that the Ottoman Empire increasingly enforced Sunni orthodoxy,
particularly from the latter half of the sixteenth century onward. Political, administrative, and
localized studies offer promising avenues for examining how this process unfolded. Within this
framework, Ottoman Syria—located at the heart of Sunni-Shi’i polarization—serves as an ideal
setting for field studies during the period in question. This paper is among the first to focus
exclusively on Fakhreddin Maanoglu and Ali Canpolad—two prominent Ottoman provincial
governors from differing sectarian backgrounds, one Shi’i and one Sunni. It seeks to examine the
extent to which the "sunnitization" of the Ottoman Empire influenced administrative decision-
making in the region between the 1570s and 1630s. Through a comparative analysis of these two
contemporaneous figures, this study aims to evaluate the impact of sectarian polarization on
Ottoman governance in Syria, addressing a research gap that has either been overlooked or
insufficiently explored. Additionally, the paper briefly considers how the Ottoman Empire's
principal adversaries interpreted sectarian and identity politics during this period. This
exploration serves as a preliminary step toward future studies on the broader implications of
sectarianism in the region.

Keywords: Islamic History, Fakhreddin Maanoglu, Ali Canpolad, and Ottoman Understanding of Islam
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OZ

Bazi akademisyenler, Osmanli Stinni ortodoksisinin 1516-1517 yillarinda Suriye ve Misir'in
Osmanlilar tarafindan fethinin ardindan sekillenmeye basladigini savunmaktadir. Bu goériise gore,
bu islami merkez topraklarin fethi, Osmanlilarin erken dénemdeki heterodoks islam anlayisini
daha ortodoks bir yaklasimla degistirmis ve bu bolgelerin etkisi Osmanli periferilerine yayilmistir.
Ancak, giiniimiiz akademisyenlerinin bircogu bu geleneksel anlatiya karsi ¢ikarak, Arap ulemasinin
Osmanli Siinniliginin olusumundaki roliiniin sinirl ya da énemsiz oldugunu ileri siirmektedir.
Diger bir grup ise Osmanlilarin Siinni Islam’a olan vurgu yapmalarim, 16. yiizyilda Safevi
Imparatorlugu'nun kurulusuna baglayarak bunu Sii iran’a karst kasith bir yanit olarak
yorumlamaktadir. Kékenine dair farkli gériisler olmasina ragmen, akademisyenler genel olarak
Osmanli Imparatorlugu'nun &zellikle 16. yiizyilin ikinci yarisindan itibaren Siinni ortodoksiyi
giderek daha fazla pekistirdigi konusunda hemfikirdir. Siyasi, idari ve yerel diizeyde yapilan
¢alismalar, bu siirecin nasil isledigini anlamak i¢in umut vadeden arastirma alanlar1 sunmaktadir.
Bu baglamda, Siinni-$ii kutuplasmasinin merkezinde yer alan Osmanli Suriye’si, incelenen dsneme
iliskin saha ¢alismalari igin ideal bir ortam saglamaktadir. Bu makale, Osmanli tasrasinda Sii ve
Siinni kokenlere sahip iki 6nemli vali olan Fakhreddin Maanoglu ve Ali Canpolad’a odaklanan ilk
¢alismalardan biri olma ozelligi tasimaktadir. Calisma, 1570’ler ile 1630’lar arasinda Osmanli
Imparatorlugu’nun “Siinnilesme” siirecinin bslgede idari karar alma iizerindeki etkisini incelemeyi
amaglamaktadir. Yani iki cagdas figiiriin karsilastirmali analizi Uzerinden, mezhepsel
kutuplasmanin Osmanli ydnetimine etkisi degerlendirilmektedir. Bu analiz, daha dnce g6z ardi
edilmis ya da yeterince ele alinmamis bir arastirma boslugunu doldurma amacim tasimaktadir.
Ayrica, makale, dsnemin Osmanl imparatorlugu'nun baslica diismanlarinin mezhepsel ve kimlik
siyaseti hakkindaki yorumlarini da kisaca ele almaktadir. Bu haliyle calismamiz, bélgede
mezhepciligin daha genis etkilerini incelemek tizere gelecekte yapilacak kapsamli arastirmalara bir
dnciilikk etmeyi hedeflemektedir.
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Introduction

The Ottoman ruling elite was composed of a diverse minority with various Islamic and sectarian
backgrounds. Generally, their affiliation with specific social or political groups was not a decisive
factor as the Sunni Ottoman Empire expanded at the expense of other belief systems. However, it
is often assumed that starting in the sixteenth century, tensions between the Sunni Caliphate and
the Shiite Imamate prompted a shift in Ottoman policies, redefining the state as the protector of
the Sunni world.! Beyond this general assumption, little is known about whether the Ottomans
actively preferred Sunni officers in administrative roles during this period. This paper examines
the established notion of “sunnitization” in the Ottoman Empire by comparing two Ottoman
provincial governors—one of Shi’i origin and one of Sunni origin—assigned to rule in Syria, a region
central to sectarian debates in the sixteenth century. By critically analyzing the Ottoman
preference for Sunni officers in Syria, this study provides the first comparative evaluation of the
empire’s management of religious diversity through state appointments. Existing studies have
largely focused on individual Ottoman statesmen and their roles within the empire across different
periods. However, they often neglect the sectarian affiliations of these figures or their influence on
governance. Notably, no study directly compares Fakhreddin Maanoglu and Ali Canpolad, despite
their contemporaneity, their shared role as provincial governors in the same region, and their
mutual rebellions against the Ottoman state.” Furthermore, no comprehensive work in the
academic literature addresses the Ottoman state’s approach to appointing and managing officials
from the two major sects of Islam. This paper serves as a preliminary attempt to analyze the
selection and governance of Ottoman statesmen from both political and theological perspectives
during the late sixteenth and early seventeenth centuries. In doing so, it seeks to pave the way for
future studies to deepen the understanding of sectarian dynamics and administrative policies
within the Ottoman Empire.

1. Maanoglu Family and Emergence of Fakhreddin II

The sanjak (district) of Sidon and Beirut was a key region where the Druze population was
concentrated during the Ottoman Empire. While the area was home to a diverse mix of ethnic and
religious groups, including Sunni and Twelver Shi’a Muslims as well as Maronites, the Druze
emerged as the most politically influential community during the period under review. The
narrative of a four-century Lebanese resistance against the “Ottoman yoke” largely revolves
around the Druze and their recurrent revolts, which significantly challenged Ottoman authority

! Hiiseyin Yilmaz, Caliphate Redefined: The Mystical Turn in Ottoman Political Thought (Princeton: Princeton University
Press, 2018); Tijana Krstic, “State and Religion, “Sunnitization” and “Confessionalism” in Siileyman’s Time”, The Battle
for Central Europe, ed. P4l Fodor (Leiden: Brill, 2019); Vefa Erginbas, Ottoman Sunnism: New Perspectives (Edinburg;
Edinburg University Press, 2019).

* William J. Griswold, The Great Anatolian Rebellion 1000-1020/1591-1611 (Berlin: Klaus Schwarz, 1983); Selman Oral XVII.
yiizyil Osmanh Devleti Sam Bélgesinde Meydana Gelen Ayaklanmalar (Konya: Necmettin Erbakan Universitesi, Sosyal
Bilimler Enstitiisii, Master’s Thesis, 2018); Esma Giirsu Celali Isyanlarindan Canbolatoglu Ali Pasa Isyam (Kilis: 7 Aralik
Universitesi, Sosyal Bilimler Enstitiisii, Master’s Thesis, 2019).
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between 1516 and 1697 too.’ Contrary to nationalistic interpretations, the Ottoman Empire sought
to establish cordial relations with the populations of newly conquered territories to maintain long-
term control over these regions. Accordingly, the Ottomans often permitted local leaders to retain
their lands and govern on behalf of the empire. Despite these conciliatory measures, the Druze
repeatedly rebelled against both provincial and central Ottoman authorities. In response, the
Ottoman state launched several military campaigns in Syria and introduced new administrative
and political systems to assert greater control over the region.

Although earlier conflicts between the Ottomans and the Druzes began shortly after Selim I's
conquest of Syria, their relationship can largely be characterized as peaceful until the rise of the
prominent Druze leader Fakhreddin IT (1572-1635) in the late sixteenth century. Before this period,
detailed records on the Ma'nid family’s interactions with the Ottomans are sparse, particularly
before the death of Korkmaz, Fakhreddin II’s father, who died in hiding following an Ottoman
expedition in 1585. During this time, the Ottoman administration adopted a dual approach toward
the Ma'nid family, cooperating with certain members by appointing them as tax farmers
(miiltezim), while punishing others who participated in uprisings against Ottoman rule. Some
nationalist historians claim that Fakhreddin I (purportedly the grandfather of Fakhreddin 11) was
granted authority over all Druze communities after pledging allegiance to Sultan Selim in 1516.
However, no concrete evidence has been presented to substantiate this assertion.” In contrast, Abu
Husayn’s research suggests that neither the Ma'nid family nor Korkmaz held significant influence
during the Ottoman conquest of Syria and Egypt. Notably, Korkmaz is absent from Ottoman records
as a bey or emir of Shuf, appearing only in the capacity of a tax farmer. This position, while part of
the Ottoman administrative framework, represented a relatively modest rank with limited political
importance.’ Instead, Korkmaz is primarily recorded as a notable rebel (eskiya) among the Druze,
who aligned with other insurgents in opposition to the Ottoman state. For instance, an Ottoman
document addressed to Ali Pasha, the former governor of Tripoli, dated February 13, 1581, reveals
that Korkmaz reconciled with his former adversary, Mehmed (son of Serafeddin), and together they
led a rebellion against Ottoman authority, rallying support from members of the Druze
community.® In a similar vein, just seven days later, Maanoglu Korkmaz and his two associates,
Seyfeddin and Efrahimoglu Mansur, were accused of seizing 1,500 gold aspers and other belongings
from Sergeant/Cavus Hasan, the head of the Misriyyun endowment. In response, the Ottoman state
instructed Ali Pasha to bring Korkmaz and his men before the Ottoman court.” Over time, however,
the long-standing tense relationship between the Ottomans and the Ma‘nid family began to shift,
particularly after the death of Korkmaz in 1585.

* As Abu Husayn rightly observed, this resistance is unlikely to be considered a nationalist struggle aimed at state-
building. See Abdul-Rahim Abu-Husayn, Rebellion, Myth Making and Nation Building: Lebanon from an Ottoman Mountain
Iltizam to a Nation State (Tokyo: Research Institute forLanguages and Cultures of Asia and Africa, 2009).

* Kamal S. Salibi, “The Secret of the House of Ma'n”, International Journal of Middle East Studies 4/3 (Jul. 1973), 272-287.

> Abdul-Rahim Abu-Husayn, Provincial Leaderships in Syria, 1575-1650 (Beirut: American University of Beirut, 1985), 70-71.
¢ Osmanh Arsivi (BOA), Bab-1 Asaft Divan-1 Hiimayun Sicilleri Miihimme Defterleri [A.DVNSMHM.d.], No. 42, G3mlek No. 590.
"BOA, ADVNSMHM.d., No. 42, G6mlek No. 590.
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Maanoglu Fakhreddin II (1572-1635) succeeded his father, Korkmaz, as the leader of the Ma'nid
family in the 1590s with little difficulty. Unlike his predecessors, Fakhreddin sought imperial
recognition of his position as a legitimate prince (emir) within the Ottoman administration. In this
context, Fakhreddin's name appeared in Ottoman records as early as February 4, 1575, when the
Ottoman governor of Tripoli sent a letter to the Porte endorsing Fakhreddin as a capable leader to
deal with Arab rebels. These rebels had been attacking travelers and pilgrims between the Siffin
fortress and the Katif region. The governor recommended that Fakhreddin be given control of
these areas as a zeamet to restore order, assuring that he would ensure the region's safety in
service of the Ottoman state. Since the Ottomans were likely unfamiliar with Fakhreddin and his
abilities, they agreed to the proposal, but only on the condition that the governor monitor
Fakhreddin’s actions to ensure he met the expectations of the empire.® Although the document
does not provide further details on what transpired afterward, Fakhreddin's later life demonstrates
that he was far more successful and adept at integrating into the Ottoman system than his
forerunners. This suggests that from the outset of his career, he was highly motivated to build a
strong network of relationships and shared interests to support his ambitions within the Ottoman
Empire.

Maanoglu’s true advancement in his career took time and became evident only when the
Ottomans appointed him as the governor of Safad in 1592-1593. Compared to other prominent
groups like the Assafs and Sayfas, the Druzes under Fakhreddin were much more eager to adopt
new military technologies, particularly firearms. This likely played a crucial role in Fakhreddin's
ability to gain the upper hand in Syria.” More importantly, Fakhreddin learned from the mistakes
of his ancestors and adopted a more pragmatic approach in his dealings with the Ottoman central
administration. Not only did he pay his taxes in full, but he also regularly sent generous gifts and
bribes to high-ranking Ottoman officials, including Kuyucu Murad Pasha, who served as the
governor (beylerbeyi) of Damascus from 1592 to 1594 and later became Grand Vizier." Both
Fakhreddin and the Ottoman administration continued to benefit from each other, particularly
when the Ottomans sought to remove rebellious leaders in the region, such as Yusuf Sayfa. This
provided Fakhreddin the opportunity to expand his influence into other key cities in Syria,
including Beirut and Kisrawan. Ultimately, Fakhreddin demonstrated his ability to effectively
govern Ottoman subjects in the region, unlike other high-ranking Ottoman officials who lacked
support from both the local population and Ottoman soldiers.

8 BOA, A.DVNSMHM.d., No. 42, Gémlek No. 1008.

® See for example, Uriel Heyd, Ottoman Documents on Palestine 1552-1615: A Study of the Firman according to the Mithimme
Defteri (Oxford: Clarendon Press, 1960), 94, fn. 94. Some historians question the effectiveness of firearms, noting that,
unlike modern rifles, they were effective only when wielded by professional units rather than small bands of bandits.
Jonathan Grant, “Rethinking Ottoman ‘Decline’: Military Technology Diffusion in the Ottoman Empire, Fifteenth to
Eighteenth Centuries”, Journal of World History 10 (1999), 179-201. Murphey further argues that, considering the
difficulty of supplying and maintaining gunpowder, firearms did not provide a decisive superiority over traditional
weapons for any group, including the Ottomans. Rhoads Murphey, Ottoman Warfare 1500-1700 (Florence; Taylor & Francis
Group, 2001), 13-16.

1* Muhammad al-Mubhibbi, Tarih hulsat al-atar fi ayan al-qarn al-hadi asar IV (Beirut: Maktabat Hayyat, 1964), 354,
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Fakhreddin’s success stemmed not only from his pragmatic approach to the Ottoman authority
but also from his ability to thrive in the sanjaks under his control. The Ottoman state formally
acknowledged his achievements by sending a letter on 2 March 1605, praising him as the bey of
Safad. The Porte commended him (berhudar ol) for “guarding the country, keeping the Bedouins
in check, ensuring the welfare and tranquility of the population, promoting agriculture, and
increasing prosperity.”"" As time passed, Fakhreddin became increasingly eager to exploit the
Ottoman Empire’s weaknesses, particularly as it struggled on multiple fronts against both internal
and external enemies. For instance, he saw the 1607 rebellion led by Ali Canpolad as a significant
opportunity to expand his power at the expense of his chief rival, Yusuf Sayfa, who had previously
been defeated by Fakhreddin with Ali’s assistance.”” Although Grand Vizier Murad Pasha requested
Fakhreddin’s support in his campaign against Ali Canpolad at Payas in June/July 1607, Fakhreddin
cautiously aligned himself with Ali. However, after Ali’s defeat in October 1607, Fakhreddin had no
option but to seek amnesty from Murad, with whom he had maintained a cordial relationship.
Overall, Maanoglu was determined to expand his power and influence throughout Syria, either via
cooperation with the Ottoman administration or by other means.

2. Canpolads and Shifting Balance of Power

Before delving into the details of Ali Canpolad, it is important to recognize the significant differences
between the Canpolad and Ma'nid families. Unlike the Druze Ma'nids, the power base of the Canpolad
family did not rely on distinguished family members or local support in Syria. To clarify, Canpolad Beg,
the family’s founder, was raised in the Ottoman Palace. He was later granted the sanjak of Kilis as an
ocaklik (family estate) in exchange for restoring order to the region and assisting the Ottomans in their
military campaigns against the Venetians. The Ottoman archives contain numerous documents detailing
Canpolad Beg’s influential role in the transformation of Syria under Ottoman rule.” These documents
indicate that the Ottoman administration not only admired Canpolad Beg’s excellence and wisdom in
ruling Syria but also placed considerable trust in him. For example, following the Ottoman conquest of
Cyprus in 1571, Canpolad was able to secure significant state positions for his close relatives and
associates. One notable achievement was having his son Mehmed appointed as the alay beyi (head of
regiment) in Homs, where he was responsible for overseeing all matters concerning the sipahis
(landholders) in the region.' Similarly, Canpolad’s other son, Cafer, was granted a zeamet" in recognition
of his bravery during the conquest of Nicosia in Cyprus.'® Canpolad Beg was not only focused on
controlling Syria but also sought state positions for his family members in other Ottoman territories. For

"' Heyd, Ottoman Documents on Palestine 1552-1615, 53.

2 Feridun Emecen, “Fahreddin, Ma‘noglu”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi, (Istanbul: TDV Yayinlari, 1995),
12/80-82.

 Refer to the documents below to understand his significance as the governor of Kilis province within the Ottoman
Empire. BOA, A. DVNSMHM.d., No. 5, Gomlek No. 267, 829, 1064; BOA, A. ADVNSMHM.d., No. 7, Gémlek No.743; BOA, A.
A.DVNSMHM.d., No.24, Gémlek No. 189; BOA, A. ADVNSMHM.d., No. 24, Gémlek No. 702, 704.

“BOA, A. DVNSMHM.d., No. 8, Gomlek No. 242,

> An Ottoman military or administrative fief often granted to officers in exchange for their military service to the state.
1$BOA, A. DVNSMHM.d., No. 8, Gémlek No. 277.
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instance, he requested that his nephew, Omer, be granted a gediik (a limited right to legal resources) at
the Mevlana Ebubekir theological school (madrasa) in Diyarbekir.”” More importantly, Canpolad also
requested a significant number of zeamets for his close associates, primarily based on their substantial
assistance during the Ottoman conquest of Cyprus. To give but a few examples, Canpolad secured a timar
(fief) worth 4,000 akges (aspers) for his old servant Ali,"”® another fief worth 4,000 aspers for his
chamberlain (kethiida) Hiidaverdi,” and a fief worth 3,000 aspers for one of his men, Abdullah.”” On
balance, it is clear that Canpolad built a strong relationship of trust with the Ottoman administration at
the time. A notable example of this close confidence is when Canpolad requested a timar worth 3,000
aspers for his supporter Ferhad, the son of Abdullah, in place of Ali, whom Canpolad accused of not having
participated in the Cyprus campaign he had led earlier.” The substantial number of petitions written by
Canpolad Bey between 1569 and 1570 further highlights that his requests were taken seriously by the
Ottoman administration. These petitions also demonstrate his clear intention to establish a power base
in the region. There was a strong correlation between his growing presence in Syria and his increasing
value to the Ottoman state.

Canpolad Bey's life was cut short in 1572, preventing him from realizing his long-term ambitions.
However, his son Hiiseyin succeeded him without difficulty and continued his father's efforts to become
one of the most influential Ottoman officers in Syria. Hiiseyin was first appointed governor of Kilis, and
later of Aleppo, due to his merits and value to the Ottoman state. Leveraging his strong connections with
Kurds and Arabs in Syria, he successfully quelled uprisings and reinforced Ottoman control in the
region.”” Initially, the Porte did not fully trust Hiiseyin and kept a close watch on him as he interacted
with other Ottoman officials. For example, on November 18, 1564, the Ottoman state instructed the
governor and judge of Damascus to prevent Hiiseyin Canpolad (governor of Kilis) and his son Habib
(governor of Cebele) from participating in the Islamic lawsuit involving another Hiiseyin (governor of
Deyr Rahbe), due to a history of animosity and hostility between the two men.” Although the document
does not detail subsequent events, it is clear that the Ottoman authorities were concerned that Hiiseyin
Canpolad might misuse his power for personal gain. Alternatively, this could also reflect the Ottoman
desire to maintain control over state officers to ensure a balanced distribution of power in Syria.

Numerous documents indicate that Hiiseyin Canpolad emerged as one of the most trusted Ottoman
officers in Syria during this period. For instance, an imperial order dated September 30, 1581, addressed
to the Ottoman governor of Tripoli, directed the governor of Kilis, Hiiseyin, along with the governor of
Damascus, to assist in suppressing Arab rebels in the region. Should their combined forces prove
insufficient, the governor of Tripoli was instructed to request additional support from Hiiseyin, who was
expected to provide 5,000-6,000 kawas (chief bodyguards) from his forces to bolster the Ottoman
garrison. Moreover, Hiiseyin was tasked with eliminating both the former governor of Cebele Sanjak and

7BOA, A. DVNSMHM.d., No. 8, Gémlek No. 323.

8 BOA, A. DVNSMHM.d., No. 8, Gémlek No. 282.

“BOA, A. DVNSMHM.d., No. 8, Gmlek No. 1748.

“BOA, A. DVNSMHM.d., No. 8, Gémlek No. 304.

ZBOA, A. DVNSMHM.d., No. 8, Gémlek No. 270.

*2 Naima Mustafa Efendi, Naimd Mustafa Efendi Tarih-i Na'‘imd (Ravzatii'l-Hiiseyn fi Huldsati Ahbari’l-Hdfikayn) Cilt IT (Ankara;
Tiirk Tarih Kurumu Yayinlari, 2007), 329-330.

B BOA, A. DVNSMHM.d., No. 6, Gémlek No. 392.
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the Arab rebel leader Maanoglu Korkmaz. This highlights Hiiseyin’s prominence as the Ottoman
administration consistently prioritized him over other officers in Syria, recognizing his reliability and
competence. In contrast, Korkmaz, cooperating with the former governor of Cebele in rebellion, was
perceived as a secondary figure of lesser importance, firmly positioned in opposition to Ottoman
authority.”

Over time, the balance of power between the Canpolad and Ma'n families gradually began to shift in
favor of the latter. Despite Hiiseyin Canpolad’s continued career advancement following 1581, his
trajectory came to an abrupt end when Grand Vizier Cigalazade Sinan Pasha executed him in 1605,
accusing him of delaying his participation in the Ottoman Persian campaign. Subsequently, in 1606,
Hiiseyin’s nephew, Ali Canpolad, succeeded him as governor of the Kilis. Ali later consolidated control
over Aleppo and became its de facto leader, compelling the Ottoman administration to accept this fait
accompli, despite initial reluctance. Meanwhile, Fakhreddin succeeded his father, Korkmaz, as the new
leader of the Ma'n family. Unlike Fakhreddin, however, Ali lacked the ethnic and religious ties that could
rally local support, relying instead on his connections to the Ottoman state for his position in Syria. This
fundamental difference rendered both the Canpolad family in general, and Ali in particular, more
expendable in the eyes of the Ottoman administration compared to the Ma'n family. Nevertheless,
Fakhreddin managed to navigate a dual strategy, forging alliances with rebellious governors in the region
while simultaneously cultivating a cooperative relationship with the Ottoman state—an approach that
distinguished him from his predecessors and solidified his influence.

Despite participating in Ali Canpolad’s uprising in 1607, Maanoglu Fakhreddin managed to retain his
official position within the Ottoman Empire, thanks to Murad Pasha’s unexpected decision to forgive him.
This act of clemency has raised suspicions among various sources, leading to speculative explanations
regarding Murad’s motivations. Urdi suggests that Fakhreddin secured Murad’s favor by promising a
substantial monetary payment when Murad was appointed governor of Damascus. Although Murad’s
tenure was brief, Fakhreddin reportedly honored his commitment, sending the agreed amount even after
Murad’s removal from office. This gesture is believed to have forged a friendly and pragmatic working
relationship between the two.” In contrast, Sandys interprets their association as a mutually beneficial
arrangement, framing it as a calculated win-win deal that served both parties’ interests.

When Morat Bassa (now principal Vizier) came first to his government of Damasco, he [Fakhreddin]
made him his, by his free entertainment and bounty; which had converted to his no small advantage: of
whom he made use in his contention with Frecke the Emer of Balbec, by his authority strangled...[After
Canpolad uprising was suppressed] they [People of Damascus] sought by manifold complaints to incense
him [Murad Pasha] against the Emer of Sidon [Fakhreddin] as confederate with the traitor [Ali Canpolad];
which they urged with gifts, received and lost: for the old Bassa mindful of the friendly offices done him
by the Emer, (corrupted also, as is thought, with great sums of money) not only not molesteth but
declared him a good subject. Having till or late held good correspondence with the City and Garrison of
Damasco, they had made him Sanziack of Saphet.”

#BOA, A. DVNSMHM.d., No. 46, Gémlek No. 227.

» Abu al-Wafa Al Urdi, Maadin al-Dhahab fi al-Rijal al-Musharrafa bihim Halab (Aleppo: British Museum, 1987), 34B-35A.

% George Sandys, A Relation of a Journey Begun an: Dom: 1610: Foure Bookes. Containing a Description of the Turkish Empire, of
ZEqypt, of the Holy Land, of the Remote Parts of Italy, and Ilands Adioyning (London: Ro: Allot, 1632), 211.
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One should not overly emphasize the purportedly cordial relationship between Kuyucu Murad Pasha
and Fakhreddin, as its significance may be overstated.” First, Fakhreddin's involvement in Ali’s 1606
insurrection did not go unnoticed, as he was compelled to pay Murad Pasha 300,000 piasters—half in cash
and half in kind—to atone for his actions and secure his position.”” More importantly, when examining
Murad Pasha’s broader policies for dealing with the Celali rebels, his approach to Fakhreddin appears
neither unusual nor exceptional. For instance, just before launching his campaign against Ali Canpolad,
Murad struck a deal with Kalenderoglu Mehmed, another key supporter of Canpolad. Under this
agreement, Mehmed was granted the governorship of Ankara in exchange for abandoning his allegiance
to Canpolad. This strategic move allowed Murad Pasha to isolate Canpolad and suppress his uprising more
effectively. However, once the rebellion was quelled, Murad swiftly turned his attention to Kalenderoglu,
who had by then besieged Ankara—after the city resisted aligning with Murad’s plan—and even launched
an attack on Bursa.”

Even at the height of its power, the Ottoman Empire faced significant challenges in maintaining strict
control over the Druze community. Despite the Empire's insistence on reserving the exclusive right to
bear firearms for Ottoman officers, its efforts to disarm the Druze population ultimately met with little
success.”® The Porte struggled both to effectively collect taxes from the Druze population and to restrict
their access to firearms. This issue is underscored by an imperial order sent to the Bey of Safad and the
Cadi of Acre, which states:

Previous noble firmans have repeatedly reached [you] ordering that no muskets, armour, and other
instruments of war of any kind must be sold to the Druzes, who leave in the said sanjak. Notwithstanding,
it has now been reported that some sea captains (re’is), coming to the port of Acre by My imperial order,
bring [there] muskets and other forbidden instruments of war and sell them surreptitiously.™

The Ottoman central administration’s inability to secure tax collectors for the Druze region
stemmed largely from the locals’ hostility toward these officials, leaving them with little ability to
collect revenue. Despite the empire's expenditure on punitive campaigns, such as the significant
1585 campaign led by Ibrahim Pasha of Egypt, these interventions largely failed to bring lasting
order. Fakhreddin, however, distinguished himself as a capable local leader. As Olsaretti highlights,

7 Wiistenfeld even argues that Fakhreddin leveraged his good relations with Murad Pasha to orchestrate the murder
of one of his enemies, Mansur Furaykh of Biga, who was, in fact, the pasha’s son-in-law. Mansur’s unwashed and
unshrouded corpse was later delivered to Murad’s daughter for burial in a small family cemetery. Ferdinand
Wiistenfeld, Fachr ed-din der Drusendfiirst und seine Zeitgenossen: Die Aufstinde in Syrien und Anatolien gegen die Tiirken in der
ersten Hilfte des XI. (XVIL) Jahrhunderts (Gottingen: Dieterichsche Verlags-Buchhandlung, 1886), 89-90.

% Burini, Tarajim al-A'yan II, 288. Quoted from Alessandro Olsaretti, “Political dynamics in the rise of Fakhr al-Din, 1590~
1633: Crusade, trade, and state formation along the Levantine Coast”, The International History Review 30/4 (2008), 729.
» Pegevi also notes that while Murad Pasha was engaged in battle with Canbolad, Kalenderoglu, Kara Said, and Agagtan
Piri, approximately 30,000 rebels plundered and devastated Bursa, holding the city under their control for an extended
period. Pecgevi ibrahim Efendi, Pecevi Tarihi Il (Ankara: Kiiltiir ve Turizm Bakanligi Yayinlar1 1982), 312.

* An order sent to Mehmed Beg in May/June 1571 make Ottoman commitment clear: “...You shall not allow peasants
[or anyone else] to use muskets excepts Janissaries of My Threshold of Felicity and of Damascus, and timar-holders and
zi'amet-holders who habitually use muskets. You shall seize and confiscate for the Government muskets found,
contrary to My order, in possession of anyone, whoever he may be...” Heyd, Ottoman Documents on Palestine 1552-1615,
80.

*' Heyd, Ottoman Documents on Palestine 1552-1615, 82.
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he succeeded in organizing a disciplined army equipped with modern firearms, enabling him to
enforce tax collection from otherwise defiant subjects. His effectiveness in maintaining order and
generating revenue likely led the Ottoman administration to overlook significant complaints
lodged against him during his governorship of Safad, prioritizing the treasury's benefit over
enforcing strict punitive measures.”” Olsaretti concludes that “[Fakhreddin] was co-opted more
than any of his predecessors into the Ottoman establishment and also into factional politics within
the central administration.””

Compared to Ali Canpolad, the Porte was notably satisfied with Fakhreddin's ability to maintain
order and stability, which benefited both the economy and political landscape at a reasonable cost.
White argues that from 1591 to 1596, Ottoman lands faced their longest drought in 600 years,* and
more significantly, the Little Ice Age reached its peak during the winter of 1607-1608.” The Near
East was more severely affected than any other region at the time, but this does not necessarily
imply that the Ottoman Empire was “starving or declining, but it was increasingly vulnerable.”* I
agree with Geng's assertion that Ottoman fiscal policy aimed to maximize revenue while
minimizing expenses.” Under these circumstances, it would have been unwise to eliminate skilled
figures like Fakhreddin, as doing so could have jeopardized Ottoman financial and political
interests. Therefore, it seems more plausible that Murad's support for Fakhreddin was driven not
by choice, but by necessity.

In contrast, Ali Canpolad presents a completely different picture. Humiliated by his devastating
defeat at the hands of Tiryaki Hasan Pasha, Ali found himself without a power base in the region.
After the defeat, he attempted to retreat to Aleppo, where he was still officially the Ottoman
governor. However, the city's inhabitants rejected him, forcing him to flee eastward. Unlike
Fakhreddin, who thrived and protected his regions with a relatively modern army, Ali Canpolad
attempted to replicate the crumbling Ottoman bureaucratic and military systems, which had
already proven ineffective in Syria. Specifically, he divided his forces into two distinct units—
cavalry and infantry—mirroring the structure of the Ottoman army. He also organized his army

%2 An order sent to Fahreddin in July-Sept 1604 points out that: “It has now been reported that by imposing, contrary
to custom, a fixed lump sum of tax (kesim) on the village named Tiberias and on the inhabitants of other villages which
are situated in your sanjak and belong to the wagf of (found by) My ancestor Sultan Siileyman Khan, may he rest in
peace, you have caused the peasants of the said wagf to scatter.” Heyd, Ottoman Documents on Palestine 1552-1615, 144-
145.

% Olsaretti, “Political dynamics in the rise of Fakhr al-Din, 1590-1633”, 712, 723.

* Sam White, The Climate of Rebellion in the Early Modern Ottoman Empire (Cambridge, New York and Melbourne:
Cambridge University Press, 2011), 136-137.

> White, The Climate of Rebellion in the Early Modern Ottoman Empire, 181. As a contemporary source, Arak'el observes that
conditions worsened drastically in the Mediterranean and Black Sea regions at the time. He notes that people resorted
to eating cats, dogs, unclean animals, and even human flesh. Arak'el of Tabriz, Book of History (Caloforina: Mazda
Publishers, 2010), 95-96.

% White, The Climate of Rebellion in the Early Modern Ottoman Empire, 1-3, 7, 76, 136-137, 140-141. Despite the significant
challenges posed by the Little Ice Age in the seventeenth century, the Ottoman Empire managed to navigate these
difficulties more effectively than the Celali rebels of the time. Abaza Hasan serves as a notable example to illustrate
this. See Giindogdu, Erken Modern Dénemde Osmanlida Isyan Algist, 112-122.

7 Mehmet Geng, Osmanli Imparatorlugunda Devlet ve Ekonomi (Istanbul: Otiiken, 2002), 35-86.
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into 162 divisions, each led by a captain, or ¢orbaci, similar to the Ottoman Janissaries.
Furthermore, his cavalry was modeled after the Ottoman People's Six Regiments organized into
right and left regiments. Notably, Ali’s soldiers received the same salaries and incentives that the
Ottoman state paid to the Janissaries at the time.*® To make a long story short, unlike Fakhreddin,
Ali Canpolad inherited the numerous military and economic setbacks that the Ottoman Empire had
struggled with for years. Barkey aptly notes that the bandit units, having learned military tactics
from Ottoman dignitaries, imitated the state army, adopting similar organization and strategies.”
This could also explain why Fakhreddin was deemed more indispensable to the Ottoman state
compared to Ali, as we will discuss further below.

3. Ali vs Fakhreddin in the Eyes of the Ottomans

Although it is impossible to estimate the exact number of soldiers Ali commanded at the time,
it was likely far more than any local leader, including Fakhreddin, could have imagined. Griswold
suggests that by the time Ali launched his campaign against his archrival Seyfoglu Yusuf, supported
by Ottoman soldiers in Damascus, his forces numbered over 60,000. Additionally, Ali offered to
provide 10,000 soldiers for the Ottoman-Persian war, contingent on Ahmed I recognizing him as
vizier and appointing him as beylerbeyi of Aleppo. On behalf of his allies, he also requested
important state positions in exchange for participating in the Ottoman campaign with a contingent
of soldiers." Another estimate by Topgular Katibi suggests that by 1607, Ali’s army included 44,000
sekbans and 20,000 cavalry. Additionally, one of Ali’s supporters, Cemsid, contributed 4,000 sekbans
and 2,000 cavalry to fight alongside him.*" According to a more conservative estimate, Ali’s forces
still numbered around 40,000 against the Ottoman army.*

This large number of traditional soldiers should be viewed as a weakness for Ali rather than a
strength. Even the Ottoman Empire itself faced significant financial challenges in meeting military
expenses. Inalcik’s research highlights how military expenditures consumed more than two-thirds
of the Ottoman budget, even in years of relative stability.” Unlike the relatively wealthy
Fakhreddin, who could maintain a moderate army with the support of local forces, Ali Canpolad
struggled to cover the exorbitant costs of his large, outdated army. This financial strain partially
explains why Ali was unable to establish a more balanced relationship with the Ottoman authority,
unlike Fakhreddin. Ali was known for neither offering generous gifts to high-ranking officials in

% Nafma Mustafa Efendi, Tdrih-i Na‘ima II, 330.

% Karen Barkey, Bandits and Bureaucrats: The Ottoman Route to State Centralization (London: Cornell University Press, 1994),
198.

** Osmanli Arsivi (BOA), Ali Emiri Tasnifi (AET), No. 616.

#! Ziya Yilmazer, Topgular Katibi ‘Abdiilkadir (Kadri) Efendi Tarihi I (Metin ve Tahlil) (Ankara: Tiirk Tarih Kurumu Basimevi,
2003), 496.

2 Abdurrahman Sagirli, Mehmed b. Mehmed Er-Rtimi (Edirneli)'nin Nuhbetii't-Tevdrih ve’l Ahbar’t ve Tarih-i Al-i Osman’
(Metinleri, Tahlilleri) (Istanbul: Istanbul Universitesi, Sosyal Bilimler Enstitiisii, Ph.D., 2000), 12.

3 Halil inalcik - Donald Quataert, eds., An Economic and Social History of the Ottoman Empire, 1300-1914 (Cambridge:
Cambridge University Press, 1994), 77-102. At this juncture, the heavy demands of other campaign in Syria could

culminate in another major cause of unrest
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the capital nor paying taxes to the state fully and on time. Unsurprisingly, money played a pivotal
role in his struggles with local chiefs in Syria. For instance, his main rival, Seyfoglu Yusuf, initially
hid in the Damascus fortress and later fled after paying 100,000 gold pieces to the kad: (judge) of
Damascus. Despite persistently besieging the city, Ali refused to withdraw his forces or allow free
trade with the merchants. He ultimately relented only on the condition that Damascus pay him
125,000 gold pieces, an amount exceeding what Yusuf had paid to the kadi.* On another occasion,
after Seyfoglu Yusuf suffered a devastating defeat, Canpolad allowed him to go free in exchange for
a substantial payment and an acknowledgment of Ali's authority.*” Griswold argues that, despite
possessing a few cannons, Ali could not afford the expensive cannon powder and balls needed for
their use.” Similarly, Akdag argues that the origins of Ottoman beys—whether graduates of the
Palace School or former chiefs of Celali rebels—were less important. They were like slaves, bound
to fulfill the wishes of their households, made up of sekbans or levends (irregular military units).
Many beys lost their lives for failing to satisfy the demands of the sekbans.” On balance, Ali’s
constant financial struggles often forced him to act like a brigand, seeking more loot at the expense
of worsening his relations with both the Ottoman state and the local people.

Before the decisive battle between the Ottoman army and Canpolad’s forces, the Ottomans had
already learned of Ali’s intentions to establish an independent state and divide Ottoman lands
among his supporters. Ali planned to grant Damascus, Tripoli, and their sanjaks to his family,
allocate Anatolian cities to Kalenderoglu Mehmed and Kara Said, and give Baghdad to Uzun
Ahmedoglu. Canpolad also sent envoys and letters to Shah Abbas. Last but not least, he proclaimed
himself Sultan, having the Friday prayers recited in his name as the Sultan of Syria.* These events
clarify why Murad Pasha rejected Ali’s peace offer on October 24, 1607.” After his defeat by the
Ottomans, Canpolad became unwelcome in the region, and unlike Fakhreddin, the Ottoman
administration never considered allowing him to return to the Syria he had long devastated.

This does not necessarily indicate a fundamental difference between Fakhreddin and Ali from
the perspective of the Ottoman government. Murad Pasha was not fully committed to maintaining
a cordial relationship with Fakhreddin at any cost. Rather, it is more plausible to suggest that
Murad waited for the right moment to address the Druze leader, who continued to provoke
Ottoman ire even after the Canpolad rebellion had ended. Fakhreddin further consolidated his
position by increasing his sekbans and building new infrastructure in his sanjaks. In response,
Sandys argues:

It is said for certainty, that the Turke [whose commander in chief was Murad Pasha at that time]
will turn his whole forces upon him the next Summer [meaning 1611]: and therefore more willingly
condescends to a peace with the Persian. But the Emer is not much terrified with the rumor

*“ William J. Griswold, The Great Anatolian Rebellion 1000-1020/1591-1611 (Berlin: Klaus Schwarz, 1983), 117.

* Natma Mustafa Efendi, Tdrih-i Na‘imd II, 330.

% Griswold, The Great Anatolian Rebellion, 123-124.

7 Mustafa Akdag, Tiirk Halkinin Dirlik ve Diizenlik Kavgast "Celalf Isyanlan” (Istanbul: Cem Yayinevi, 1995), 487.

8 Goknur Celik, Vasiti'nin "Gazdvat-1 Murad Pasa" Adli Eserinin Inclemesi (Istanbul: Marmara University, Sosyal Bilimler
Enstitiisii, Master Thesis, 2006), 65.

* Zeynep Aycibin, Katib Celebi: Fezleke I-II-III (Tahlil ve Metin) (Istanbul: Mimar Sinan Universitesi, Ortacag Tarihi
Anabilim Dali, Ph.D., 2007), 534.
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(although he seeks to divert the temper by the continuance of gifts, the favor of his friends, and
professed integrity:) for he not a little presumed of his invincible forts, well stored for a long Warre;
and advantage of the mountains: having besides forty thousand expert souldiers in continually pay,
part of them Moores, and part of the Christians: and if the worst should fall out, hath the sea to
friends and the Florentine.”

He passed away in his nineties on August 15, 1611, in Ciilek (near Diyarbakir) while preparing
for another campaign against Persia the following year. Given the empire’s reluctance to place
additional strain on the state economy or bear the cost of a prolonged conflict with a relatively
successful officer in Syria, the focus shifted. However, with Murad’s death, the new Grand Vizier,
Nasuh Pasha, had more freedom to confront Fakhreddin. Nasuh’s meeting with a Persian envoy in
Diyarbakir eventually led to a peace treaty, stipulating that Persia would send two hundred packs
of silk and one hundred packs of valuables to the Ottoman capital each year.”* Thus, Ottoman
decision-makers were more focused on the changing political and economic landscape than on
personal relationships.

The Ottoman administration did not initially target Fakhreddin or his realm in Syria. According
to Mustafa Safi, the Ottoman navy sailed into the Mediterranean to search for enemy ships that
might have attacked Ottoman vessels from Egypt. During this mission, the Ottoman admiral
learned that Fakhreddin had plundered Damascus and its surrounding areas, as a result of his
previous conflicts with the local population. As the navy advanced toward him, Fakhreddin
attempted to make amends by sending back more booty than he had initially looted. More
importantly, though, the Ottomans soon began to criticize him for underpaying taxes and for
paying them late. Safi interprets this as a clear sign of his intent to rebel against the Porte (“isyani
istis'ar olunmagin”).” Although Fakhreddin's request for amnesty was denied, the Ottoman navy
had no choice but to return to the imperial shipyard in Istanbul due to the approaching winter. In
the meantime, the Ottomans made new appointments to the sanjaks of Ajlun, Karak-Shawback, and
Nablus. In response, Fakhreddin provided asylum to Hamdan Qansuh and Amr Ibn Jabr, assisting
them in regaining their positions. Ultimately, he succeeded in reestablishing them in Ajlun and
Hawran, first by defeating the Ottoman local army and then its auxiliary forces.” Only after these
events did Nasuh Pasha ultimately decide to send Hafiz Ahmed Pasha with a significant force
against Fakhreddin.

We should not completely dismiss the personal and possibly political tensions between Nasuh
Pasha and Fakhreddin. Both Ottoman and Arabian sources reference their old enmity (“macera-i
sabiki olmakla”). Fakhreddin’s refusal to comply with the Grand Vizier and his failure to send
annual taxes to Istanbul made his removal crucial for the imperial treasury.” It remains unclear

> Sandys, A Relation of a Journey Begun an, 212.

*! Pegevi Ibrahim Efendi, Pegevi Tarihi II, 318. Arakel shares details of this treaty in his history book. Arak’el of Tabriz,
Book of History, 531.

*2 Mustafa Safi Efendi, Mustafa Safi'nin Ziibdetii't-Tevdrih'i Il (Ankara: Tiirk Tarih Kurumu Basimevi, 2003), 141-142,

> Ahmad al-Khalidi, Tarikh al-Amir Fakhr al-Din al-Mani (Beirut: al-Matba‘ah al-Kathilikiyah, 1936), 8-11. Quoted from
Abu-Husayn, Provincial Leaderships in Syria, 1575-1650, 90-91.

¢ NaTma Mustafa Efendi, Tdrih-i Na'‘imd II, 410. Mustafa Safi Efendi, Ziibdetii't-Tevdrth II, 311.
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what exactly is meant by this enduring hostility. However, the context suggests that the Ottoman
decision to eliminate Fakhreddin was not driven by Nasuh Pasha's animosity but by Fakhreddin’s
refusal to pay taxes in full and on time. By doing so, like Ali Canpolad before him, Fakhreddin
became an intolerable partner to the Ottoman Empire, which was already struggling with financial
difficulties and political instability in the early seventeenth century.

Khalidi suggests three possible reasons for the deterioration in the relationship between Nasuh
Pasha and Fakhreddin. First, Fakhreddin supported the Janissaries in Damascus, undermining
Nasuh Pasha, who was the governor there at the time. Second, Fakhreddin not only sent less money
to Nasuh but also delivered it through his deputy, Mustafa, instead of his son Ali, as had been the
practice under Murad Pasha. Lastly, Fakhreddin formed an alliance with Yunus al-Harfush and
Ahmed Shihab against Hafiz Ahmed Pasha.” None of these explanations were related to
Fakhreddin's religious beliefs. More importantly, unlike Canpolad, who failed to establish
meaningful connections with Europe, Fakhreddin demonstrated considerable competence in
securing European support for his cause.” By the time the Tuscan delegation reached Cyprus to
assist Ali Canbolad, he had already submitted to Ottoman rule, and Tuscany took no further action
to support him. In contrast, following Fakhreddin's first unsuccessful resistance, Tuscany urgently
sought to protect him. Ultimately, Fakhreddin managed to escape into exile with the help of a
French ship in 1613.”” Solakzade reports that when Fakhreddin's kethiida arrived with five galleons,
fully equipped with cannons and ammunition off the coast of Damascus, Hafiz Ahmed Pasha sent
soldiers to confront Fakhreddin’s allies. The Europeans attempted to attack the Ottoman forces but
failed, eventually retreating to their homeland in desperation.” Compared to previous decades, the
Ottoman Empire was now better equipped and prepared to confront the challenge posed by
Fakhreddin and reassert its authority in the region.

4, Fakhreddin’s Exile in Europe and Ottoman Response Thereafter
The punitive campaign led by Hafiz Ahmed Pasha against Maanoglu Fakhreddin was swift and

decisive. Lacking the strength to resist the formidable Ottoman forces, Fakhreddin sought refuge
in Europe to preserve his life (“tahlis-i can i¢in Frenge dahil olup”). Naima characterizes

%% al-Khalidi, Tarikh al-Amir Fakhr al-Din al-Mani, 5-7.

> Olsaretti argues that by the late sixteenth century, the weakening of empires such as the Ottomans and Habsburgs—
primarily due to population growth—allowed smaller political figures, like the Grand Dukes of Tuscany and Fakhreddin,
to expand their influence in the Mediterranean. Olsaretti, “Political dynamics in the rise of Fakhr al-Din, 1590-1633”,
709-740.

*” Qarali argues that before the clashes between the Ottomans and Fakhreddin, Tuscany provided him with one
thousand muskets, originally intended for Ali Canpolad. Additionally, Fakhreddin continued to use the threat of
excommunication against Eastern Christians, compelling them to assist him whenever needed. It was also during this
period that he secured the right to seek refuge in Tuscany if necessary. Bulus Qarali, Ali Basha Junbulat wali Halab: 1605-
1611 (Beirut: Darul Maksuf, 1939), 168.

%8« .lzerine frenk t4’ifesi dahi cenk @ harbe kadir olmagla gemilerine bin{ib héib (i hasir memleketlerine mu‘avedet
itmislerdi.” Stileyman Lokmact, Solak-zdde Tarihi'nin Tahlili ve Metin Tenkidi (Ankara: Atatiirk Universitesi, Sosyal Bilimler
Enstitiisii, Ph.D., 2015), 936.
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Fakhreddin’s political asylum as an act of treachery, highlighting that his acceptance in the West
came with the condition of aiding European forces in a future invasion of Jerusalem and its
surrounding territories.” By this time, the Ottoman navy was unable to prevent French ships from
safely transporting the rebel leader to Europe.

The Grand Signior [Ahmed ] doth often threaten his [Fakhreddin’s] subversion; which he puts off
with a jest, that he knows that he will not this year trouble him: whose displeasure is not so much
provoked by his encroaching, as by the revealed intelligence which he holds with the Florentines;
whom he suffers to harbor within his haven of Tyrus, (yet excusing it as a place lying wast, and not
to be defended) to come ashore for fresh-water, buyers of him underhand his prizes, and furnisheth
him with necessaries. But designs of a higher nature have been treated of between them, as is well
known to certain merchants employed in that business.”

The Ottoman Empire remained a preferable ally for the major European powers compared to
Maanoglu, who aspired to be more than a primus inter pares along the Levantine coast. However,
Fakhreddin’s ambition to eliminate all his rivals in Syria ultimately isolated him when he faced the
Ottoman forces in 1613. Most Syrian local leaders, including Handan Qansuh, chose to align with
the Ottoman Empire at that critical moment. Among them, Yusuf Sayfa, one of Fakhreddin’s fiercest
adversaries, stands out. A levend who had settled in Syria only about fifty years earlier, Yusuf owed
his position as beylerbeyi of Tripoli entirely to the Ottoman Empire. Unlike Fakhreddin, he lacked
ethnic or sectarian support in the region, which paradoxically strengthened his position. His
absence of local allegiances made it easier for the Porte to be removed from office if necessary,
rendering him a reliable and effective tool in the Ottoman strategy against Fakhreddin and other
chieftains in Syria.”

Despite Fakhreddin’s disappearance from the region for approximately five years, Ottoman
statesmen were not entirely free to redistribute his positions as they saw fit. Fakhreddin’s uncle
Yunus sought to mediate a resolution by sending their grandmother to Ahmed Pasha with 50,000
piasters and other valuable gifts. This gesture facilitated a peace treaty between the two sides. The
agreement stipulated that the Ma'nid family would pay an additional 400,000 piasters to the
imperial treasury. In return, the Ottoman administration confirmed Maanoglu Ali, Fakhreddin’s
son, as the new Emir of the Druzes in 1613.% Interestingly, sources that eagerly criticize Kuyucu
Murad Pasha for sparing Fakhreddin from Canpolad’s grim fate are notably silent regarding Nasuh
Pasha’s decision to reinstate Ali. This reflects the Ottoman administration’s continued reliance on
prominent members of the Ma'nid family to ensure effective local governance. Following this
precedent, Grand Vizier Mehmed Pasha, who succeeded Nasuh Pasha after his execution in 1614,
similarly facilitated the political advancement of key Ma'nid figures. This decision was partly
influenced by the renewal of Ottoman-Persian hostilities in 1615. Mehmed Pasha reinstated
Fakhreddin’s brother and son as governors of Safed and Sidon-Beirut, on the condition that they

% Nalma Mustafa Efendi, Tdrih-i Na‘ima II, 410.

% Sandys, A Relation of a Journey Begun an, 212.

¢! Abu-Husayn, Provincial Leaderships in Syria, 1575-1650, 17-34.

2 Wiistenfeld, Fachr ed-din der Drusendfiirst und seine Zeitgenossen, 139-140.
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provided substantial gifts and an additional 50,000 piasters in annual taxes.” Once again, it was not
personal relationships but rather the political, economic, and social conditions of the time that
compelled the Ottoman Empire to cooperate first with Fakhreddin and later with his close relatives
after he escaped to Europe.

Fakhreddin and Tuscany had established a well-founded relationship even before he sought
refuge in Europe.* Immediately after the suppression of the Canpolad uprising by the Ottomans,
Ferdinand I, Grand Duke of Tuscany (1587-1609), and Fakhreddin strengthened their ties and
forged an alliance against the Ottoman Empire in 1608. Following this agreement, Ferdinand
promptly dispatched a ship loaded with weapons that had originally been prepared for Canpolad.®
Ferdinand’s death in 1609 did not terminate the alliance, as his successor, Cosimo II de Medici
(1609-1621), continued to pursue his father’s plans without deviation. In 1613, Cosimo II de Medici
received Fakhreddin in Florence with great honor and respect. Similarly, Pope Paul V
demonstrated a long-standing favorable attitude toward Fakhreddin, as reflected in a letter sent to
the Maronite patriarch in 1610. In the letter, the Pope entrusted the Maronite community to
Maanoglu’s protection and instructed Fakhreddin to care for the patriarch and his subjects in the
East. The following year, a Maronite bishop visited both the Tuscan court and the Holy See as
Fakhreddin’s representative. During this period, Fakhreddin sought to persuade the Grand Duke of
Tuscany that he could reconquer the Holy Lands for Christianity—a proposal that likely earned the
Pope’s approval. This culminated in Fakhreddin being granted an audience with Pope Paul V in
Rome.*

Following his return from Italy after the death of Nasuh Pasha, Fakhreddin steadily ascended to
the height of his power and influence in Syria. His rise, often at the expense of the Sayfa family,
made him the region's most prominent ruler. By 1627, he had not only seized control of Tripoli but
also extended his authority over numerous other territories. Similarly, Fakhreddin expanded his
dominion at the expense of Yunus Harfush, a former ally against Hafiz Ahmed Pasha in 1613.
Harfush, however, had exploited Fakhreddin’s absence in Europe between 1613 and 1618 to
collaborate with Shiites against the Ma‘nids. Unsurprisingly, Fakhreddin’s expansionist ambitions
further strained relations between the two families. Although Harfush’s machinations cost
Fakhreddin several sanjaks, including Safed, Ajlun, and Nablus, the Porte ultimately restored them
to the Ma'nid family. Fakhreddin solidified his dominance in 1623 with a decisive victory over his
local rivals at the Battle of Anjar. Shortly afterward, he demonstrated his growing influence by
intervening in the appointment of the beylerbeyi of Damascus, successfully securing Mustafa
Pasha’s installation as governor.” With the dethronement of Mustafa I in 1623 and the accession of

% al-Khalidi, Lubnan fi ‘ahd al-Amir Fakhr al-Din al-Ma‘ni al-Thani: wa-huwa kitab tarikh al-Amir Fakhr al-Din al-Ma'‘ni (al-
Matbaah al-Kathulikiyah: Beirut, 1936), 36, 43.

% The first attempt to negotiate with Fakhreddin occurred between 1599 and 1602. Although two Tuscan agents sought
to reach an agreement with him, Fakhreddin completely rejected their offer at that time. Olsaretti, “Political dynamics
in the rise of Fakhr al-Din, 1590-1633”, 718.

% Instructions, Lioncini, Feb. 1608. Quoted from Olsaretti, “Political dynamics in the rise of Fakhr al-Din, 1590-1633”,
719.

% Wiistenfeld, Fachr ed-din der Drusendfiirst und seine Zeitgenossen, 139.

¢ Abu-Husayn, Provincial Leaderships in Syria, 1575-1650, 110-124.
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Murad IV (1623-1640), the Ottoman state had little choice but to acknowledge Fakhreddin’s de facto
leadership in Syria.

Many scholars argue that the Ottoman provincial policies, which fostered competition among
various power groups, often favored local rulers with strong financial strategies. In this context,
Fakhreddin’s success in driving economic development along the coastal regions was unparalleled.
Members of the Ma'nid family consistently demonstrated their ability to generate substantial
revenue, enabling them to fulfill their tax obligations to the imperial treasury and provide
generous bounties to high-ranking Ottoman officials. Olsaretti highlights the distinctive approach
of the Ma'nid family, and particularly Fakhreddin, in leveraging these resources. In a period marked
by insecurity—characterized by piracy, brigandage, and heavy taxation—the Ma'ns monetized
their authority by offering “protection rent” in exchange for security. Fakhreddin strategically
reinvested this surplus income into infrastructure projects, particularly fortifications, which
helped establish order and stabilize agriculture. These efforts were instrumental in fostering
economic growth along the Levantine coast.”® Accurately estimating the financial performance of
the Ma'nid family is challenging, but two reports by Tuscans Giovan Battista Santi and his
companion Carlo Macinghi provide valuable insights. These reports were written shortly after they
visited Sidon in 1614, following Fakhreddin’s arrival in Tuscany. According to Santi, Fakhreddin’s
domain generated an annual income of approximately 300,000 piasters. Of this, 80,000 piasters were
allocated to military expenses, and 70,000 piasters were paid to the Ottoman treasury, leaving a
surplus of 150,000 piasters—funds over which the Ottomans had no claim. A separate estimation by
the French ambassador Deshayes de Courmenin, who traveled through the Levant in 1624, reported
that Fakhreddin’s income amounted to 900,000 francs, of which only 340,000 francs were sent to
the Porte. This financial strength enabled him to maintain a force of 10,000 soldiers, excluding the
sekbans tasked with guarding the borders. These substantial resources solidified Fakhreddin’s
reputation as one of the most illustrious and powerful princes of his time.* At this point, it is crucial
to emphasize that, unlike Ali Canpolad, Fakhreddin safeguarded his budget surplus by investing in
local levies as a military force rather than relying on costly professional soldiers.

In the seventeenth century, even the Ottoman Empire struggled to sustain mercenary armies,
as their costs frequently pushed the treasury toward bankruptcy. Consequently, the Ottomans
increasingly relied on local militia units (nefir-i ‘am) rather than the central army, which proved
far less effective in peripheral regions.”” Moreover, unlike the central forces, local levies were
deeply motivated to protect their villages. They fought relentlessly against any threat to rural

% QOlsaretti, “Political dynamics in the rise of Fakhr al-Din, 1590-1633”, 731-732. Similarly, Dervis Mehmed Pasha,
appointed beylerbeyi of Baghdad during Murad IV's reign, engaged in trade and oversaw the city's reconstruction. This
enabled him to support 10,000 men, including his immediate entourage and soldiers. Tbrahim Metin Kunt, “Dervis
Mehmet Pasa, Vezir and Entrepreneur: A Study in Ottoman Political-Economic Theory and Practice”, Turcica/9 (1977):
197-214.

% H. Lammens, La Syrie Il (Beyrut: Imprimiere Catholique, 1921), 80.

7 Halil Inalcik, “Military and Fiscal Transformation in the Ottoman Empire”, Archivum Ottomanicum/6 (1980), 305-308.
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security, driven by the desire to safeguard both their income and their personal property.” More
importantly, Fakhreddin fostered an urban economy that offered locals a market to sell their
products and purchase the manufactured goods they needed. He also provided well-fortified
strongholds where people could seek refuge during times of danger. In summary, both Fakhreddin
and his local subjects had a vested interest in collaboration, as he improved agricultural methods
and promoted commerce to their mutual benefit. By relying primarily on local forces,
supplemented by professional soldiers, and constructing or restoring sturdy fortifications,
Fakhreddin successfully established a thriving economy for both residents and merchants. In
return, he adopted a pragmatic approach to taxation, charging reasonable fees that balanced local
prosperity with his fiscal needs. This strategy enabled him to secure cooperation—or, when
necessary, buy the support—of high-ranking Ottoman officials, further consolidating his power and
influence.

4.1. What Went Wrong This Time?

This balance of economic stability and security began to falter toward the end of Fakhreddin’s
era. On the one hand, he increasingly relied on sekbans for military support; on the other, his
growing collaboration with foreign merchants often came at the expense of local interests as he
sought to maximize his revenue.”” More significantly, this period marked the reestablishment of
political stability and centralized power within the Ottoman state. As part of a broader effort to
reconsolidate control over its provinces, Sultan Murad IV (r. 1623-1640) showed little tolerance for
Fakhreddin, who had risen to dominance in Syria at the expense of Ottoman interests. The death
of Shah Abbas in 1629 further freed the Porte to focus on quelling defiance and disobedience within
its domains. During this time, Fakhreddin’s actions worsened the already strained relationship with
the central administration. For instance, he refused to allow the sipahis of Hiisrev Pasha to take
winter quarters in Syria after Hiisrev’s failed campaign to recapture Baghdad in 1625-1626. By this
point, the Porte harbored serious concerns about the possibility of Fakhreddin launching an
invasion of Damascus.”

On December 28, 1632, Emir Ali, the mirliva (brigadier) of Sayda, Safed, and Beirut at the time, brought
a tax payment of 1,700,000 aspers to Constantinople, likely to ease tensions and prevent a potential
Ottoman campaign against his father.” Unfortunately for Fakhreddin, Sultan Murad had already made
up his mind to eliminate the rebellious governor of Syria. Grand Vizier Halil Pasha eventually dispatched
Kiigiik Ahmed Pasha to decisively deal with Fakhreddin. Although Ibrahim, the kethiida of Ahmed Pasha,
was initially defeated and captured by Maanoglu, the Ottoman forces later managed to wound and kill
Fakhreddin’s son, Ali. Fakhreddin could no longer resist the Ottoman army and fled to an inaccessible
cave in the Shuf mountains to hide. However, Kiigiik Ahmed soon captured Fakhreddin, along with his
sons Hiiseyin and Mesud, and seized all their possessions. Fakhreddin was then sent to prison in the

! In contrast to the local levies, Fakhreddin's experience with mercenaries was also negative. See Abdul Karim Rafeq,
“The Local Forces in Syria in the Seventeenth and Eighteenth Centuries”, Wars, Technology and Society in the Middle East
ed. V.]. Parry - M. E. Yapp (London: Oxford University Press, 1975), 291.

7 Istifan Duwayhi, Tarikh al-Azminah (Beirut: Dar al-Hadd Khatir, 1900), 497.

”* Nalma Mustafa Efendi, Tdrih-i Na‘tma II, 761.
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Ottoman capital, while his sons were enrolled at the Galata Palace to be trained as future Ottoman officers.
It took nearly two more months before Sultan Murad, intent on reconquering Baghdad at all costs,
ordered Fakhreddin's execution during his journey to Sivas in 1635.

What went wrong for Fakhreddin this time, when he was neither able to seek refuge in Europe, as he
had two decades earlier, nor secure a new state position as he had under Murad Pasha’s vizierate? By the
time Fakhreddin began consolidating power in Syria, Cosimo II had passed away in 1621. His son,
Ferdinand 1I (r. 1621-1670), was only ten years old when he succeeded his father. During Ferdinand’s
minority, his mother, Maria Maddalena, and his grandmother, Christina of Lorraine, ruled on his behalf.
Although Ferdinand officially took power in 1628, Christina retained the real authority until she died in
1636. By this time, the previous offensive strategy against the Ottomans, which had been pursued during
Maddalena's reign, was abandoned. More importantly, Fakhreddin had lost much of his support among
the local population. His earlier successes, which had once made him a powerful figure, now turned into
his greatest weakness. Many local leaders began sending letters of complaint to the Porte, accusing
Fakhreddin of various misdeeds. Among the charges were insults to Islam, converting mosques into
churches, associating with Maltese knights, sheltering and aiding pirates who plundered coastal areas,
and colluding with Christian princes who sought to seize the Holy Land.” After returning from Tuscany,
Fakhreddin introduced new economic and military policies that secured the loyalty of his allies against
his powerful enemies but also alienated the local population, undermining their common interests. As a
result, the Ottoman Empire soon recognized that Fakhreddin was no longer as crucial to Ottoman Syria
as he had been previously. After holding him in prison for a brief period, he was eventually replaced with
a more reliable and trustworthy figure, all while ensuring that revenue and military support from the
region were not lost.

Wiistenfeld argues that Fakhreddin’s execution was prompted by his grandson, Mulham. After
defeating the Ottomans in battle and plundering Tripoli, Beirut, Sidon, and Acre, Mulham reignited
hostilities. In response, Sultan Murad changed his position on Fakhreddin and ordered the execution of
his four wives and his son Hiiseyin. Despite Fakhreddin's death in Constantinople on April 13, 1635, the
Porte sought to reintegrate his close family members as potential loyal subjects. Two of Fakhreddin’s
sons, Mesud and Hiiseyin, were enrolled in the Palace School (gilam-1 hass) to be trained as future
Ottoman administrators. However, Mesud was soon strangled under unclear circumstances, and his body
was dumped into the Marmara Sea as punishment for his perceived ingratitude toward the sultan. In
contrast, Hiiseyin rose through the ranks, first serving as a confidential secretary and chief deputy of the
imperial treasury, before becoming the Ottoman ambassador to India during the grand vizierate of
K&priilii Mehmed Pasha. Naima, who met Hiiseyin in person, described him as an astute, skilled, and
virtuous governor of the time.” In brief, although Fakhreddin was no longer essential for the smooth
governance of Ottoman Syria, some of his close relatives were still welcome to serve the Ottoman state.”

7 Hrand D. Andreasyan, Polonyali Simeon'un Seyahatnamesi (Istanbul: Everest Yayinlari, 2013), 219.

7 Wiistenfeld, Fachr ed-din der Drusendfiirst und seine Zeitgenossen, 168, fn. 161,

77 Nalm4 Mustafa Efendi, Tdrih-i Na'imd II, 763 and 804. Simeon presents a slightly different account, noting that two of
Fakhreddin's grandsons were brought to Istanbul with their grandfather. The elder, Emir Hasan, was placed in a sack
and thrown into the sea, while the younger was taken to the palace to be educated. The latter later acquired a great
fortune and never returned to his ancestral lands. Andreasyan, Polonyali Simeon'un Seyahatnamesi, 222.

78 Barkey makes a similar claim regarding the notorious bandit Deli Hasan. Despite his earlier misdeeds, his request for
amnesty was granted, and he was appointed governor of Bosnia. However, once his usefulness in the west had ended
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5. The Role of Islamic Sects Reconsidered

Did differing religious interpretations of Islam influence Ottoman decision-making in dealing
with Maanoglu Fakhreddin and Ali Canpolad? On the one hand, it is evident that, as non-orthodox
Muslims, the Druzes likely faced more opportunities for conflict with the Sunni Ottoman Empire.
From the reign of Selim I onwards, the Ottomans recognized that the Druzes in Syria, under the
leadership of the Ma'n family, were not inclined to accept Ottoman rule, given their opposition to
the Sunni Ottoman identity. Despite this, Sultan Selim, who was one of the most ardent supporters
of Sunni Islam in the empire, did not hesitate to cooperate with the Druzes against the Sunni
Mamluks in 1517. On the other hand, it is notable that the Ottomans did not systematically
condemn the Ma'n family for representing a heterodox branch of Islam. This lack of a consistent
religiously motivated condemnation does not imply, however, that the Ottomans and the Druzes
always coexisted peacefully. For example, after the Druzes, including the Ma'n family, killed an
Ottoman Subashi in the Shuf region, they were accused of hostility toward Sunni Islam. This led to
a fatwa from the Ottoman ulema in Damascus in 1529, calling for the Druzes’ execution and the
confiscation of their property.” In a similar vein, some Ottoman sources described members of the
Ma'‘n family (and their associates) using derogatory terms such as “Beni-Kelb” (sons of dogs)* and
“diiriz-1 mezhebsiiz” (undenominational Druzes).® Ottoman intellectuals continued to use such
insults long after Fakhreddin died in Istanbul. For example, Katip Celebi interpreted Fakhreddin’s
retreat to Europe as a consequence of his lack of religious affiliation, stating that he became part
of the Franks because he was neither a member of a religion nor pious (“bir din ile miitedeyyin
olmadigindan Frenk’e dahil olup”).*

Despite the derogatory descriptions of the Druzes, whose doctrine was closer to the Shiites than
to the Sunnis, it is more plausible to view their relationship with the Ottomans in political terms
rather than strictly religious ones. Unlike Ottoman writings on the Shiite Safavids, which often
contained hostile rhetoric, there is no evidence of any systematic discourse or planned strategy
specifically targeting the Druzes or their faith. The Ottoman Porte was generally more suspicious
of the Shiites and Alevites, primarily due to the prolonged Ottoman-Persian conflicts that began in
the early sixteenth century. Interestingly, the Ottoman Empire considered Fakhreddin and his
Druze allies more trustworthy and competent in dealing with these “heretics” than its Orthodox
subjects. For instance, in an imperial decree dated March 25, 1582, the Porte instructed the
beylerbeyi and judge of Damascus to remain vigilant against the revafiz (a term for Shiites here),
who might attempt to enter the town of Safad in defiance of the sultan's orders.” Likewise, in
collaboration with the governor of Tripoli, the Ottomans entrusted Fakhreddin with the

and the Ottoman Empire faced Shah Abbas in the east, the decision was made to execute him. Barkey, Bandits and
Bureaucrats, 206-207.
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responsibility of preventing the Rafizis from entering Tripoli as well.** Eventually, Fakhreddin was
granted control over territories traditionally governed by Shiites. More importantly, however, it
was not the orthodox Ottoman officers or Sunni subjects of the empire who voiced objections to
Fakhreddin's rule, but rather the local Druze population, who lodged official complaints about his
religious policies in Syria. The Druzes—Fakhreddin’s loyal followers—also turned against him when
they realized he was a dishonorable ("serefsiz") master.”” In the end, it was not the sectarian
differences of the Druzes, but rather the shifting political and economic stability in the capital, that
compelled the Ottomans to oppose Fakhreddin in the early 1630s. As with Sunni rebel leaders like
Hiisrev and Ilyas Pashas in 1632, Sultan Murad had lost patience with the troublemakers in the
empire and sought to eliminate them, placing little or no emphasis on their religious identity.

Additionally, Fakhreddin’s close relationships with certain European elites gave rise to rumors
about his conversion to Christianity, either in Europe or within Ottoman territories. According to
Lammens, he permitted a missionary to baptize him after recovering from a serious illness.*
Moreover, Wiistenfeld states that Sultan Murad granted Fakhreddin a brief moment to perform
Islamic prayer before his execution. However, Fakhreddin chose instead to cross himself, which led
to his immediate execution by the Sultan’s direct order.” Simeon adds that after his death, it was
discovered that Maanoglu had a cross on his chest.*® One could easily cite numerous claims that
Fakhreddin renounced Islam and became a renegade. However, these claims appear to be little
more than speculation. Most of these stories are later fabrications, rather than contemporary
accounts of Fakhreddin’s faith at the time. The Druzes, being few in number, did not pose a
significant threat to the mainstream Ottoman understanding of Islam. Equally important, even the
Shiites anathematized them as heretics. Therefore, unlike Sunni Canpolad, who sought help from
Shah Abbas as a last resort, Fakhreddin never considered seeking refuge in the East. This also
explains why the Porte did not perceive any tangible threat from Fakhreddin’s previous role in
opposing the Rafizis. Ultimately, the Ottoman Empire decided to eliminate Fakhreddin, not because
of his unorthodox beliefs (or alleged conversion to Christianity) or his association with the Shiites,
but because he had become not only a liability to the state and local populations but also
undesirable among his co-religionists in Syria.

As adherents of Sunni Islam, the Ottomans could not publicly repudiate Ali Canpolad or
denounce his faith without risking ideological inconsistency. Consequently, no Ottoman sources
explicitly accuse members of the Canpolad family of heresy or association with heterodox sects.
However, this absence of explicit condemnation does not imply that Ali Canpolad unconditionally
recognized the Ottoman leadership of the Sunni Muslim community. For instance, the chronicler
Vasiti accuses Canpolad of obstructing pilgrims en route to Mecca and Medina. If true, such actions
could be interpreted as deliberate attempts to undermine Sultan Ahmed’s reputation as the Caliph
of Islam. Vasiti further speculates that Canpolad might have sought control over the Holy Cities,
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contingent on a hypothetical victory against Murad Pasha in 1607.% Overall, Ali’s uprising was seen
solely as huruc-1 alessultan (withdrawal of allegiance from the sultan), with no reference to his
beliefs. Ottoman sources labeled him as miifsid (troublemaker), hain (traitor), or asi (rebel) while
referring to their forces as lesger-i slam (soldiers of Islam).” Kuyucu Murad Pasha carried the Holy
Flag of the Prophet Muhammad against Ali Canpolad, who unsuccessfully attempted to seize it.
While the flag primarily motivated Ottoman soldiers, the conflict was not portrayed as a war
between believers and unbelievers.” Unlike other rebels, such as Hiisrev and Ilyas Pashas, who had
served in the Ottoman palace, the contemporary chronicler ibrahim Pegevi therefore expressed no
objection to praying for God’s mercy on Ali after his execution in 1610.”

Similar to Maanoglu Fakhreddin, the Ottoman court successfully integrated key members of the
Canpolad family into the palace following Ali Canpolad's execution. For instance, Mustafa Agha,
the son of Ali’s uncle Hiiseyin, was enrolled in the Palace School and later became an Ottoman
captain under Murad IV.” According to Naima, Mustafa was not only skilled in Ottoman calligraphy
and clockmaking but also a talented poet.” Edirnevi further notes that Mustafa advanced to
prominent positions such as mirah{ir-1 evvel (chief supervisor of the sultan’s stable) and muséhib
(companion of the sultan). More notably, he was granted hass (sultanic lands) and, for the first
time, the honorific title of vizier, which had not been bestowed upon Ali Canpolad.” Mustafa Agha
eventually joined other high-ranking officials in scheming against Murad IV. Encouraged by Grand
Vizier Recep Pasha, he persuaded the Sultan to entrust Musa Gelebi to the Vizier's protection. After
Musa's assassination by Janissary rebels, both Mustafa and Recep Pasha were executed for failing
to ensure his safety, however.”

Conclusion

Following its conquest of Syria and Egypt in 1516-1517, the Ottomans began fostering a Sunni identity
by emphasizing specific Islamic jurisprudence and reinforcing the divide between Sunnis and Shiites
within the empire.” However, the Ottoman ruling class did not allow religious ideology to constrain
pragmatic political decisions, particularly in governing regions like Syria. The Ottoman approach to
figures such as Fakhreddin and Ali Canpolad should be understood in economic and political terms rather
than religious, ethnic, or personal ones. The Ottoman state consistently sought to integrate any political
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or religious entity into its apparatus if they were deemed useful to the state’s interests. While the Ma'n
family officially entered the Ottoman system, the Canpolads had long been part of the Ottoman
administrative framework. In contrast, those already entrenched in the central system had fewer
opportunities to maintain their positions compared to those who were later integrated.”® The Ma'n family
serves as an example of how the Ottomans cultivated cordial relationships with local elites to maintain
their power in Syria. For the Canpolad family, members were typically trained in the Ottoman Palace
School as future governors. The empire was eager to promote them to the highest imperial posts but also
quick to punish disobedience when necessary. Despite this, the Ottomans remained open to integrating
members of both families, regardless of sect affiliation. This supports Barkey’s argument that “the power
of the state necessarily grew not only at the expense of societal groups but also because the state
incorporated or legitimized these groups and linked them to itself”.” This study thus highlights the
contradictions between the Ottoman state’s confessional policies and its political expediency, as seen in
the cases of Fakhreddin and Ali Canpolad. Although the Ottoman approach may have evolved following
the reconquest of Baghdad from the Safavids in 1638 and during the Kadizadeli movement from the 1630s
to the 1690s—topics beyond this paper's scope—it is clear that political pragmatism often superseded
sectarian divides.

Finally, while orthodox or heterodox interpretations of Islam did not significantly influence Ottoman
decision-making in the examples of Fakhreddin and Ali, they played a crucial role in shaping their
relationships with foreigners. Maanoglu’s heretical views of Islam appear to have facilitated his refuge in
Europe, in contrast to Ali Canpolad. This cordial relationship persisted even after Fakhreddin’s return to
Syria. For instance, at the request of Louis XIII of France, Fakhreddin not only restored the Basilica of the
Annunciation but also constructed a new Franciscan monastery adjacent to it. Additionally, he granted
permission for the construction of other churches within his domains. More importantly, Fakhreddin
cooperated with the Maltese Knights, allowing them to engage in trade along the Levantine coast,
including the sale of goods plundered from Muslims in the Mediterranean.'” In contrast, Ali Canpolad's
relationship with European powers presents a starkly different picture. Despite losing everything to
Murad Pasha, Ali never considered fleeing to Europe as an option, nor is there any evidence suggesting
he collaborated with European powers to promote Christian hegemony in the Holy Lands. Interestingly,
as alast resort, Ali offered his military services to Shiite Shah Abbas after his defeat at Orug Valley in 1607,
though without success. Conversely, there is no evidence that Fakhreddin ever sought cooperation with
the Shiite Safavids against the Sunni Ottomans. These differences highlight the general approach of the
Ottomans compared to foreign powers in dealing with sectarian leaders. The Ottomans viewed sectarian
divisions pragmatically, focusing on governance, while foreign powers framed them as theological
disputes, exploiting them to undermine the Ottoman Empire. This contrast warrants further exploration
in future research.

% To examine the differences in the Ottoman approach to officials who were raised within the central Ottoman
administration from the outset versus those who were later incorporated into the Ottoman system: Birol Giindogdu,
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